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Introduction. 


To European readers Tibetan historiography is known from 
Taranatha’s History of Buddhism in India, translated simulta- 
neously by two members of the St. Petersburg Academy of Science, 
W. P. Wassilieff into Russian and A. Schiefner into German.’^) 
But this is not the only work of this kind which the Tibetan litter- 
ature contains. There are many others. Among them „The History 
of Buddhism in India and Tibet”®) by the great scholar Bu-ston 
Rin-chen-grub-pa (pronouce Budon Rinchendub), also called Budon 
Rinpoche, is held in great esteem by Tibetan and Mongolian learned 
lamas. It is distinguished from the work of TaranMha by the 
plan of its composition. It consists of three parts. The history 
proper is preceded by a systematical review of the whole of Buddhist 
litterature so far as preserved in Tibet, and it is followed by a 
systematical catalogue of works, authors and translators of all 
the litterature contained in the Kanjur and Tanjur collections. 
The first part is of an overwhelming scientifical value. It represents 
a synthesis of everything which directly or remotely bears the 
stamp of Buddhism, that synthesis which is also the ultimate 
aim of the European investigation of that religion. The whole 
of its litterature, sacred and profane, is here reviewed as divided 
in periods, schools and subject-matter. No one was better quali- 
fied for such a task than Budon, for he was one of the redactors of 
the Kanjur and Tanjur great collections in their final form. As 
a matter of fact his “History" is but an introduction and a 
systematical table of contents to the Narthah editions of the 
Kanjur and Tanjur. 

His work has not failed to attract the attention of European 
scholarship. Wassilieff quotes it in the first volume of his Buddhism, 
Sarat Candra Das has translated some excerpts out of it. I myself 
have published a translation in French, in the Mus6on 1905 (“Notes 
de litterature bouddhique. La litterature Yogacara d’apres Bou- 
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ston”), of the part devoted to the litterature of the Yogacara 
school, and, in English, of the part dealing with the Abhidharma 
litterature of the Sarvastivadins, included in Prof. Takakusu’s 
work on the Abhidharma litterature of the Sarvastivadins. In 
the years 1927 and 1928 I have interpreted the work to my pupil 
E. E. Obermiller making it the subject of our seminary study. 
He then has made an English translation which was revised by 
me and is now published, thanks to the kind attention accorded to 
it by the Heidelberg Society for the Investigation of Buddhist Lore 
and by its president Professor M. Walleser. 

The translation of the first part, now published, was not an 
easy task, since it consists predominantly of quotations, many of 
them having the form of mnemonic verse (karika’s). They had 
to be identified and their commentaries consulted. With very 
few exceptions all has been found out by E. E. Obermiller in the 
Tanjur works. The high merit of this self-denying, absorbing and 
difficult work will, I have no doubt, be fully appreciated by fellow 
scholars who have a personal experience of that kind of work. 

Budon Rinpoche was a native of Central Tibet. He lived in 
the years 1290 — 1364. He consequently belongs to the old school 
of Tibetan learning, the school which preceded the now dominant 
Gelugpa sect (the yellow-caps) founded by Tsonhhapa. Besides 
the History he has written many other works. A full block-print 
edition of all his works in 15 volumes has recently appeared in 
Lhasa. No copy of it has as yet reached Leningrad. Among his 
works there is one on logic, Tshad-ma-rnam-hes-pai-bsdus-don 
= Pramana-vinifcaya-pindartha, with his own commentary. A 
block-print containing his biography (rnam-thar) is in my posses- 
sion. It will be analyzed by E. E. Obermiller in the Introduction 
also dealing with the sources of Tibetan historiography, which 
will be attached to the translation of the whole work. The Trans- 
lation is made from the text of the old block-print edition, a copy of 
which is found in the Asiatic Museum of the Academy of Sciences 
of the U. S. S. R. 

Th. Stcherbatsky, 

Member of the Academy of Sciences of the U. S. S. R. 



[Salutation to Buddha 1. 1 — 2a. 4.] 

Saluted be the blessed Buddha, the Lion of the Qakya clan. 

1. (a) [Victorious be the Buddha], the Sun, who, nourished by 
the nectar of His Creative Effort^) and of His virtuous deeds,®) 
has appeared, shining with the beautiful lustre of unthink- 
able forbearance, 

(b) and has attained the limits of His Three Bodies,^) a precious 
jewel of immeasurable value, swiftly moving by the force of 
His previous vows, and who, being (the Absolute), free from 
the attire of differentiation into subject and object,®) 

(c) is a leader in those vast skies,®) where the clouds’) of both 
the Obscurations®) are dispersed, whose nature it is to move 
from East to West in pursuit of the welfare of others in its 
various forms,®) 

(d) He, who by His immaculate word, — a light with millions 
of rays, producing heat, which he expands from region to region, 

2. (a) Darkens the lustre of Brahma,^) Vishnu,’^’^) Manmatha, 
5iva,i®) Gane 9 a,^®) Skanda^®), Indra,®®) Brhaspati®®) and the 
other (gods), — 

(b) a multitude of planets, that shine with great pride, claiming 
to be the guides®’) in these three worlds,®®) [2 a] 

(c — d) and blinds®®) that swarm of owls — the sages Kapila, 
Aksapada,®®) Badarayana,®®) the Digambaras,®®) Carvakas, 
Vyasa, Dantavaktra, Valmiki and the rest, stopping their course; 

3. (a) at whose appearance, (like) bees, full of desire to behold 
(the flower), to enjoy its fragrant odour, and that exquisite 
honey, which gives delight to the senses, humming and infa- 
tuated with pride, 

(b) the Qravakas, Pratyekabuddhas and Bodhisattvas, those 
worthy receptacles of heavenly bliss, assemble,®®) 

(c) As that celestial flower — the Nirvana®*,) — unfolds its 
leaves and expands its odour through the ten quarters of the sky. 

(d) Victorious be He, this Buddha, the gem of Heaven, who 
has attained the double aim (of all human activity) and created 
the nectar of Omniscience! 

[Salutation to the Compilers of Scripture and to the great 
Teachers of Buddhism 2 a. 4 — ^b. 2.] 
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4. (a) [I bow before the Compilers of the Doctrine]^®) who, for the 
sake of vanquishing the evil teachings of an Eternal Soul and 
of Nihilism, 2®) — though (themselves) they were free from all 
confusion, — 

(b) to reject the contempt of the Gods of Light^’,) — though 
the eight egoistic qualities of praise,^®) censure and the rest 
had been abandoned (by them) before, — 

(c) and, out of compassion for living beings, to secure a long 
existence for the Teaching (of Buddha), — though they had 
renounced all wordly attachments, — 

(d) have collected the Doctrine from the mass of (Buddha’s) 
Speeches and written it down.®®) 

5. (a) 1 salute the Assembly of the Saints,®®) the Teachers free 
from error, whose greatness the highest of Buddhas had fore- 
told, the Propagators of the Doctrine, who, thoroughly appre- 
hending the stainless work (of Buddha) [2 b.], 

(b) in full possession of all the great Lord’s Highest Truth, 
have duly expounded the systems of the Three Vehicles,®^) 

(c) and made the Teacher’s Word perfectly clear; them, who, 
endowed with great wisdom and a powerful mind, 

(d) have mercifully composed elucidating works.®®) 

[Salutation to the Translators of Scripture, the Sages of Tibet 

and the Author’s own Teachers. 2 b. 2 — 4] 

6. (a) The perfect Translators of the mighty streams of Words, 
that descend from the snowy mountain of Buddha’s Omniscience, 

(b) and those of the holy Compilers of the Doctrine,®®) 

(c) and of that Lake, adorned by the lotuses of explanatory 

works®®) 

(d) — the noble Lotsavas and Panditas, I honour with a re- 

verential bow. 

7. (a) [The Elephants], who, covered by the golden net of the 
Three Disciplines,®®) 

(b) the four methods of Propaganda®*) being their powerful 
well-grown tusks, 

(c) have vanquished in contest their adversaries by speech, 
controversy and works, — 

(d) the great Sages of Tibet,®’) I worship. 

8. (a) [Those swords], which, obtained from the precious element 
of the Doctrine, 

(b) hardened in the fire®®) of Perfect Analysis, 
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(c) and endowed with the vigour of fine words,®®) 

(d) rent asunder the net of my mind’s doubts, — 

9. (a) The Assembly of Lamas, 

(b) the twelve, who are weighty by the burden of their virtue, 

(c) and, foremostly, the six Teachers full of benevolence, 

(d) 1 look to for protection with a devoted mind. 

[Introduction. 2 b. 5 — ^3 a. 3 .] 

10. (a) Cherished by teachers, affectionate as a mother, 

(b) in that Garden of Lotuses, — the Man- Lion’s perfect Word, 

(c) like a bee, full of delight, clinging to its flowers, 

(d) the mind grows wide in the boundless Doctrine. 

11. (a) Therefore, the ocean of Qakya’s Word, 

(b) the immeasurable, infinite, I wish to cross, 

(c) and, though unable of penetrating into its depth, 

(d) why should I not secure the precious jewel of its marvellous 

meaning? 

12. (a) But though I have obtained it, it will be, like a jewel in 

a beggar’s hands, 

(b) my composition, pure and stainless (by itself), 

(c) but defiled by the spirit of rivalry, hatred, and envy 

(of others). • 

(d) Who, therefore, will accept it, as an object of appreciation^") 

and belief? [3 a.] 

13. (a) Nevertheless, though disregarded (by enemies), why 

should not this nectar of the Highest Doctrine,") 

(b) remove my own mental agony, 

(c) and if, moreover, it would be accepted by some (friendly 

critics), 

(d) would it not appease the fever of their painful doubts? 

14. (a) Therefore, to relieve the poverty of my own mind, 

(b) and, amongst those that strive for religion, 

(c) to magnify the triumph of the greatest of doctrines, — 

(d) I open the doors to the Jewelry of Scripture. 

15. (a) From it, of the various Vehicles, the great and the small, 

(b) the diverse jewels of their meaning shall come forth, 

(c) which I present to you without restraint. 

(d) May you, full of delight, partake of them as you desire! 


Book L 

[A Review of Buddhist Teachings.] 

3 a. 3. 

Our Teacher, the Foremost of the fakyas, endowed with the 
four miraculous powers, as with a four-membered army, has 
vanquished in battle the Evil One,^®) whereupon, having united 
the converts (to His Faith) within the sphere of His Church^*) by 
the four methods of propaganda,'*®) He has revealed (His) Doctrine 
in all its (three) forms.*®) 

The most holy regents of Buddha’s religious realm*’) have 
duly preserved this teaching of virtue, which, being the foundation 
of happiness and welfare for all living beings, including the gods, 
must be zealously maintained. No other means exists for this, 
but only preaching the Doctrine and acting according to it, and, 
as action requires previous study (of the Doctrine) and preaching 
(of it to others), one must be aware of the methods for practising 
both. 

There are four (such methods): — 

I. Recognition of the merit, gained by studying and preaching 
the Highest Doctrine, 

II. Knowledge of the true character of this teaching, which 
is to be studied and preached, 

III. Consideration and fulfillment of the rules prescribed for study 

and teaching, [3 b. and] ' . 

IV. (Knowledge) of the way in which the Doctrine took its ori- 
gin ( — the History of Buddhism). 

I. The Merit of Studying an d Preaching the Doctrine. 

(It is necessary to distinguish) two (principal topics): — 

A. The merit of study and of preaching with regard to the 
Highest Doctrine in general. 

B. The special merit of studying and teaching the Doctrine 
of Mahayana. 



The merit of Studying and Teaching the Doctrine in general. 

A. Three kinds of merit (are to be regarded here): — 

a) of Study, 

b) of Teaching, 

c) of both together. 

The merit of Study, 

Aa. The Bodhisattvapitaka says:^®) — 

(1) He, that studies, comes to know the Doctrine, 

(2) He, that studies, will abstain from sinful deeds, 

(3) He, that studies, will reject all that is vain, 

(4) He, that studies, attains Nirvana. 

According to the Vyakhydyukti,^^) the four lines of this 
verse respectively mean: — 

(1.) Knowledge of the doctrines to be accepted or rejected 
through an investigation of orthodox and heretical philo- 
sophical systems. 

(2.) Subjection to Moral Discipline®®) and rejection of im- 
moral conduct. 

(3.) Subjection to Mental Discipline®^) and abandonment of 
vain desires. 

(4.) Subjection to training in Highest Wisdom,®®) and through 
it — destruction of passions with Nirvana as the result. 
Otherwise: — 

(1.) Acquirement of the right philosophical point of view, 
(2.) Liberation from defilement,®®) such as the influence of 
former deeds,®*) 

(3.) passions,®®) and 

(4.) the remaining elements of phenomenal existence.®*) 

And in third way: — 

(1.) Devotion to the Doctrine and religious discipline, 

(2.) Monastic life, 

(3.) Suppression of the senses ;®0 this leads to liberation from 
passions, that arise from vain desires, and thus to rejection 
of all that is harmful. 

(4.) Knowledge of the (Four) Truths (of the Saint) conducive 
to Nirvana. 

It is said in the Vyakhyayukti:^^) — Five kinds of merit, 
(obtained) through studying the Doctrine, have been mentioned 
by the Lord: — 



(1.) study of matters unknown before, 

(2.) Reconsideration of the parts studied,®®) 

(3.) Solution of doubt, 

(4.) Establishment of a correct view, [4 a.] and 

(5.) Knowledge of the words and the deepest sense of the 

Climax of Wisdom.®®) 

The meaning of this is, taken respectively: — 

(1.) Extensive study, ®i) 

(2.) Elucidation and perfect clearness (of the object studied), 
(3.) Acquirement of certainty, 

(4.) Consideration (of objects) from the correct point of view, 
(5.) Knowledge of the (Four) truths (of the Saint).*®) 

It is said (with regard to this passage), that the first two 
points convey complete clearness of the wisdom obtained 
by study,*®) the next two —of that arising from investigation,*^) 
and the last — of that, which is the result of deepest medi- 
tation.*®) 

It is said further on:*®) — 

In studying the Highest Doctrine, there is merit*’) of 
five kinds: — 

(1.) Things, unknown before, are apprehended, 

(2.) False points of view abandoned, 

(3.) Matters doubtful — made certain, 

(4.) The ascertained truth is internally realized, and 
(5.) The Saint’s pure vision of the Absolute truth attained.*®) 
Again:*®) — 

Water renders service of five kinds: — it moistens rice- 
grains etc., cleanses body, clothes, and vessels, withdraws the 
suffering of the body in the hot season, appeases thirst and 
heat, and, giving rise to grass, corn, and woods, causes them 
to thrive. 

In like way, faith in the word of Buddha having arisen, 
hardened hearts are made soft, the stains of immorality purged, 
the burning heat of passions appeased, thirst for repeated 
births in the Samsara quenched, and roots, seeds, and woods 
of virtue, harmonizing with Enlightenment’®) are produced 
and caused to thrive. These five kinds of service may other- 
wise mean — acquirement of faith and achievement of the 
three Disciplines with action corresponding to them. [4 a.] 
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Therefore, if there be a desire to obtain such help, the word 
of Buddha must be studied with devotion. 

Fire does four kinds of workr’i) — it consumes, cooks, 
singes, and illuminates. Similar is the fire of Buddha’s Word, 
destroying all that is sinful in the converted,’^) bringing to 
maturity the roots of virtue in those on the path to conversion, 
causing pain to those, that take delight in the Samsara by 
creating disgust (to it) and giving light, — by showing the 
right way and the wrong to the sorrowful, the doubting, and 
to those, that have gone astray. For this reason, the Doctrine 
is to be zealously studied. 

A pleasant sandy-beach’®) is frequented for five (different 
motives, namely, to wash, to obtain refreshment, to appease 
thirst, to enjoy mirthful sport (in the water)’*), and to cross from 
this shore to the opposite. Accordingly, the pleasant soil of 
Buddha’s Word, (that resembles such a sandy-beach) is 
repaired to for the sake of removing the stains of immorality, 
appeasing the heat of passions and the thirst for repeated 
births,’®) enjoying the pleasure of possessing the special virtues 
of mystic absorption,’®) the (six) supernatural faculties,”) 
the (four) limitless feelings,’®) the (eight) degrees of liberation 
(from materiality)’®) etc., and, finally, for passing from this 
shore of real individuality®®) to the opposite of (impersonal) 
Nirvana. Consequently, those desirous of betaking themselves 
to the pleasant sandy-beach, must devotedly study the Word 
of Buddha. — 

The Merit of Preaching. 

1 1 Ab. (This merit is of four kinds): 

aj. (The propagation of the Doctrine) is the highest means 
of worshipping Buddha the Teacher, 
bi. (It) is superior to material gifts and more serviceable, 

< Cl. Secures a good memory®*) and intellectual power, 

^ di. Augments virtue and leads to Enlightenment. 

Worship of Buddha by Preaching the Doctrine. 

1 Abai. (The Teacher says): — 

Wherever, for helping (living beings). 

My Doctrine be duly preached, I shall be worshipped (through 
this). 
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But as to the offerings of flowers, ointments, and lamps, — 
Such are no real means for honouring a Buddha. — 

Superiority to material gifts. 

I Ahhx- The Maitreya-simhanada-sutra^^) says: — 

If one completely fills (all) the worlds of the Buddhas®*) 
Which are (numberless) as the sands of the Ganges 
With the seven kinds of treasures. 

Thus joyfully sacrificing to the Lord; 

And if another one delivers a verse (of Scripture) 

To a single living being. 

The great offering of precious jewels 

Is unable to match, even by its number, even partly, 

This gift of a verse that is granted out of mercy. 

The merit of two or three (such verses) is, therefore, beyond 
evaluation. — 

! And®*) 

I If one, who sacrifices gold and jewels, 

Immeasurable as the sands of the Ganges, 

. Be compared to another who in bad times, 

; Pronounces a single verse (of Scripture), 
i The help that the latter affords, shall not be found with the 
former. — 

Good Memory as a result of expounding Scripture. 

I AbCj. It is said in the Simha-pariprccha:^^) — 
i He that grants the gift of Scripture, comes to remember his 
; previous births. — 

I And in the Sagara-nagaraja-pariprccha:^^) — 

' By the gift of Scripture the supernatural faculty of 

destroying passions is intensified. — 

And the Ratn&vali'.^'^ — 

Recollecting the ultimate aim of the Doctrine, 

. And, likewise, the meaning of the sacred texts, [5 b.] 

' And granting the pure gift of Scripture (to others), — 

— All this secures remembrance of previous states of existence. 

Augmentation of virtue through preaching the Doctrine. 

I Abd^. It is to be read in th^ Adhyagaya-samcodana'-sutra:^^) 
(Buddha said): — 0, Maitreya, the merit of that immaterial 
gift of him, who, free from the desire of gain and renown. 
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bestows the Teaching (upon others), is twentyfold, as follows: 

He is possessed of a good memory (1) 

and intellect (2),^®) 

of discrimination (3),*®) 

faith (4), 

and philosophical insight (5); 

he penetrates (the sphere of) the Highest Wisdom of a Saint(6),®^) 

becomes devoid of passions (7), 

of enmity (8), 

and of ignorance (9), and 

offers no opportunity®®) to the Evil One (for harming him) (10), 
He is, furtheron, respected by the Buddhas (11), 
protected by spirits (12),®®) and 
endowed with corporeal beauty and strength,®*) 
bestowed upon him by the gods (13). 

He presents no vulnerable points to his enemies (14), 
and is never deserted by his friends (15). 

Moreover, (he becomes one), whose words are trustworthy (16), 
secures (the four kinds of) moral Intrepidity (17),®®) 
is full of mental satisfaction (18), and 
praised by the Wise (19). 

And, finally, his gift of Scripture will be remembered in times 
to come (20). 

Such, 0 Maitreya, is this twentyfold merit! 

And the ^iksa-samuccaya^^) says : — 

The immaterial gift of Scripture 

Is the cause for virtue to be augmented. 

The merit of study and preaching taken together, 

I Ac. (Three kinds of merit are to be distinguished) : 

aj. Increase of that element (of virtue, through which a hu- 
man being from nature belongs to the family of one) of 
the three Vehicles;®’) 

bj. General esteem, through becoming learned. 

Ci. Attainment of Enlightenment through observation (of the 
^ precepts) of the "Doctrine. 

Increase of the element of virtue, 

I Aca^. The Vyakhyayukti says:*®) — ■ 

The seed of virtue, (that leads to) heavenly bliss, 
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And that of Highest Wisdom, through which Nirvana is 
attained, |6 a] 

Are caused to thrive by him, who studies (the Doctrine) full 
of faith. 

And a Commentary adds: — The Wisdom, that is obtained 
by study, gives increase to the element of attention. 

(Here the following objection may be met with): All that has 
just been said, concerns only the merit of study, but is not 
correct as regards preaching, for study and preaching are not 
the same thing. (Such an objection) ist not founded, for, says 
the Abhidharma-samuccaya:^^) — Apprehension, recitation, and 
preaching, ^«®)are to be regarded as having (all of them) 
one origin, which is study. 

Honour through becoming learned. 

I Acb . The Agamavibhanga says:^®^) — 

He that has extensively studied, reaps merit of five kinds: — 

1) Proficiency in (the theory of) the (5) groups of elements,^®*) 

2) „ „ „ „ „ the (18) component ele- 

ments of an individual®®) 

3) „ „ „ „ „ the(12) bases of cognition,^*) 

4) „ „ „ „ „ causality,!®®) 

5) One’s instructions and precepts will not depend on others. 
It is said in the Jatakas:^^) — 

1. !"!) Knowledge is a light, that disperses the gloom of igno- 

rance 

the greatest of treasures, which thieves etc. cannot rob, 
a weapon, vanquishing the all-deluding enemy,!®*) 
and the best adviser, that guides one by instructions, morals, 
and means. 

2. It is the great treasury of fame and glory,!®®) 

the special cause!!®) for receiving presents from persons 
of high rank, 

for giving delight to the learned in (their) assemblies, 
and for blinding one’s adversaries, like the light of the sun. 

3. !!!) (Moreover, it is the cause) of refined and brilliant flash 

of ideas, — 

a sudden enclosure of great fame, — and 
of good style. 
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Its full Splendour knowledge attains in clear perception of 
reality’^^®) through deep meditation.^’-®) 

4)114) j^aving acquired learning, one stands firmly and free 
from contradiction, 

on the path of the three aims’^®) (of man in life), 
internally realizes them according to one’s learning, 

[6 b.] and is easily delivered from the dungeon of births. 

Attainment of Enlightenment through observation of the precepts of the Doctrine, 

I Acc . Preaching and Study (both of them) lead to observation 
of the religious precepts, as says the Abhidharmakoqa-P^^) — 
Observation (of the precepts) consists exclusively in preaching 
and acting according to them. 

All the merit of keeping the Doctrine is beyond the reach 
of human intellect. 

The Tathagata-guhya-nirde^^^’’) says: — 

All the virtues (attained through) keeping the Highest 
Doctrine, have been ardently proclaimed by all the Buddhas 
during millions of aeons, but still (up to this time), their 
number is not exhausted. 

The Sagaramati-pariprccha^^^) says: — 

1. “®) He that keeps the Highest Doctrine of the Buddhas 

is favoured by them, as well as 

by gods, Nagas and Kiihnaras, 

favoured on account of his virtue and wisdom. 

2. ’®®) He, that keeps the Highest Doctrine of the Buddhas 

becomes endowed with a good memory, discernment and 
intellectual power, 

with great wisdom and divine knowledge, — 
a sage that rejects all that is sinful and 
the inclination (towards passions), 
i 3.’®’) He, that keeps the Highest Doctrine of the Buddhas 
!; protects the world as Indra or Brahma, 

■ becomes a universal sovereign, a chieftain of men, 

and, full of mental delight, attains Enlightenment. 

Such and many other kinds of merit have been mentioned. 

I B. The merit of studying and preaching the Doctrine of Maha- 
yana (is of three kinds): — 

a. Superiority with regard to the merits of the Small 
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Vehicle and augmentation of the Mahayanistic family — 
from the initial time of taking the vow of a Bodhisattva.^^^) 

b. F?emoval of all the obscurations and, through this, superior- 
ity to every other kind of virtue — when abiding on the 
(Mahayanistic) Path.^^®) 

c. Certainty of attaining omniscience — at the time of final 
Illumination.^®^) [7 a.] 

Predominance over Hinayanistic virtues* 

I Ba. It is to be read in the Prajindparamita:^®®) ■ — 

(Buddha asked): O Ananda, if the living beings in all 
the millions of worlds, were to become, all of them. Saints 
of the Small Vehicle (Arhats), what thinkest thou would be 
the virtues of such saints, that have their origin in charity, 
pure morals, and deep meditation ?’^®®) Would not the aggregate 
of these virtues be abundant? — 0 Lord, o Blissful, great 
and abundant would it be, — was the answer. The Lord 
said: — However, o Ananda, if a Bodhisattva recites, to 
whomsoever it may be, even for a single day, the Doctrine, 
that contains the Climax of Wisdom, the aggregate of his 
virtues will be greater. 

' And further on:'t®’) — This gift of Scripture, o Ananda, 
that is granted by the Bodhisattva, prevails over all the roots 
, of virtue that exist in all living beings adhering to the Small 
* Vehicle.!®®) — 

Superiority to every other kind of virtue, when abiding on the Path. 

I Bb. It is said in the Uuaratantra:^^^) — 

1. One, that strives for Enlightenment, 

daily!®®) presents to the Buddhas their immeasurable 
worlds, filled with gold and jewels; 

Another, if he hears a single word (of Mahayanistic Scrip- 
ture) and through this comes to faith, 
will attain merit, greater than that of an offering. 

2. One, wise and desirous to attain Supreme Enlightenment, 

through many aeons, 

preserves, without difficulty, body, speech and mind in 
stainless chastity ; [7 b.] 

Another, if he hears a single word (of Mahayanistic Scrip- 
ture) and through this comes to faith, 
attains merit greater, than that of pure morality. 
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3. One, suppressing the fire of passion in the three spheres of 

existence, 

abides in mystic absorbtion, which transfers him to the 
^ gods and that of Brahma^®^) 

and is a sure means of attaining final Enlightenment; 
Another, if he hears a single word (of Mahayanistic Scrip- 
ture) and through this comes to faith, 
attains merit greater than that of deepest meditation. 

4. As charity brings about (wordly) enjoyment, 

pure morals — (the attainment of) heavenly bliss, 
deep meditation — the rejection of passions, 
and Highest Wisdom — removal of all the obscurations, — 
the (latter) is the greatest of virtues — and its source 
is study. 

Attainment of Omniscience, 

I Be. It is said in the Sutralaikkara:^^^) — 

1.1®*) He, that makes an effort to retain two verses (of Scripture 
whether merely their words or their meaning ), — 
is the wisest of living beings, that comes to reap tenfold 
merit: 

2.1®®) Full increase of the elements of virtue,i®®) (1) 
highest delight at the hour of death, (2) 
rebirth, according to one’s desire, (3) 
remembrance of all previous births, (4) 

3.1®!) Encounter with Buddhas,*®®) (5) 

study of the High Vehicle obtained from them, (6) 

faith connected with knowledge, (7) 

the two media for Enlightenment,*®®) (8 — 9) 

and attainment of the latter at an early date. (10) 

In other works a great deal more is mentioned (with regard 
to the merit of Study and Preaching), but, for fear of too much 
detail, we do not enlarge upon it. 

These parts omitted are of a similar subject matter as the 
(following verse of the) Vyakhyayukti^^°) — 

Ifi*i) the essential part of the Doctrine, the meaning 
of the Sutras, comes to be studied. 

He that makes (the pupils) devoted to study and obser- 
vation (of the Teaching), 

Must first of all mention its aim. 


The Jewelry of Scripture 
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II. General Review of the Scripture of Buddhism, 
the Doctrine to be studied and preached. 

(The Sanscrit term for the Doctrine of Buddhism is 

dharma. As this word has many different meanings, it is 

necessary to know): — 

A. The various objects that bear the appelation of dharma. 

B. The etymology of the word. 

C. Definition and [8 a.] 

D. The various kinds of dharma (when the word appears in 
the sense of the Doctrine or of what is taught by it). 

The different meanings of dharma. 

1 1 A. The word dharma has ten different meanings, as says the 

Vyakhyayukti'd*^) — 

Dharma means: 

1) an element of existence (in general), 

2) the Path, 

, 3) Nirvana,^^®'*) 

4) a non-sensuous element, i“'") 

5) virtue, 

6) life, 

/ 7) the Doctrine, 

8) (the quality of) constant becoming, 

9) religious vow, and 

10) worldly law. 

Accordingly!*^) 1) (in the sentence) — “the dharmas, of which 
some belong to the phenomenal world!*-'’) some are 
eternal,”!**) dharma means an element of existence (in 
general).!*’) 

2) (It has been said): — “The true philosophical insighP**) is 
dharma”; — here the word signifies the Path. 

3) In “I seek refuge in the dharma” — the meaning applied 
to the word is — Nirvana. 

4) In the term “the dharma — base of cognition (dharma- 
ayatana)” — dharma is used in the sense of (a non-sensuous 
element), corresponding to the receptive faculty of the 
intellect.!*®) 

5) It is said: “The noble ladies in the queen’s attendance and 
the young princes behave, with regard to each other, 
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according to dAorma;” — in such a context the word 
dharma is synonymous with „virtue.“ 

6) “Worldlings are attached to the present, the worldly 
jftarma;” — the meaning of dharma is here — life. 

7) (Buddha said): “The dharma is, as follows — the Sutras 
etc.” In this place the term dharma is equivalent to “the 
Doctrine”. 

8) (It is said): “This body is endowed with the dharma of 
decrepitude;” — in this sentence dAorma stands for (the 
quality of) constant becoming (change).^®®) 

9) In “the four dharmas of a monk”^®^) — dharma is used in 
the sense of “religious vow”. 

10) “The dharma of a country, the dharma of a tribe (or caste).” 
— The meaning of the word is here “worldly law (or custom)”. 

These are the principal (objects, designated by the 
appelation of dharma). There are, however (still others), 
not included in their number, for in the verse: — 

An object is recognised by (its) dAarma, 
but not by that, which is not dAarma, 
the word has the sense of a quality, which, in logic, forms 
the object of inference, in the affirmative or nega- 

tive {mi-dharma) sense. 

Etymology of y>dharma«, 

II B. The word dharma is a derivate of the verbal root dhr, which 
signifies “to hold” (to bear, maintain, support, withhold, etc.) 
Accordingly 1) The elements of existence (in general, are 
dharmas, being the bearers (holders) of the twofold essence, 
— the Particular,^®^) to begin with that of matter, which 
is impenetrability,^®®) and up to that of Omniscience — 
direct perception of all elements of existence (in a single 
moment), [8 b] and of the Universal, as — impermanence, 
(the Universal Essence) of all (active) elements of the pheno- 
menal world, phenomenal' reality — that of all elements 
influenced by defiling agencies, nonsubstantiality — of 
all (separate) elements in general, and Quiescence — of 
every kind of Nirvana. 

2) (Mental phenomena), corresponding to the intellectual fa- 
culty are dharmas, being the bearers of their Particular 
Essence on one side, and being perceived (held) by the 
intellect, — on the other. 


2 * 


3) Life is dharma, as it sustains bodily existence and the 
uniformity of species. 

4) The Doctrine — “of the Sutras etc.” as says the Fva- 
khyayukti,^^*) “(is dharma), as it is a bearer of true and 
incontrovertible meaning”. 

5) (The quality of) constant becoming is dfearma by being a 
support of perpetual origination. 

6) (A religious vow) — by being held by a person, that per- 
forms acts of religious observance. 

7) Worldly law (or custom) — by maintaining the habits 
of a country or race. 

The Path, Nirvana, and virtue are all of them dharmas, 
as they withhold from (moral) fall. (One must distinguish): 
I) preservation from fall into evil births and 2) that from 
falling into the Samsara. 

1) The Udanavarga^^^) says: — 

In this world and beyond it 

those that have practised dharma sleep in peace. 

Here the word means practice of the ten virtues,^®®) or 
of (the four stages of) mystic absorbtion (dhyana) and 

, of the (four kinds of) meditation which transfer into the 
immaterial sphere,^”) — by him, that has obtained faith 
in the Law of Retribution and adheres to the correct point 
of view with regard to this world. Such practice is dharma 
as it withholds from fall into evil births. This (kind of 
dharma) is likewise to be found in some of the heterodox 
systems. 

2) That which preserves from fall into transmigratory existence 
is Nirvana “the highest ideal of those, that have taken 
refuge in the Teaching of Buddha and become dis- 
passionate,”!®®) and the Path, by which it is attained, 
with its preliminary stages.^®®) [9 a.] 

The Mahayanistic Nirvana, Path, and Doctrine (are dharmas, 
withholding from fall into the Small Vehicle. The high 
knowledge of Relativity,^®®) Love, and Great Commiser- 
ation^®^) etc. taken together, prevent from falling into 
the Samsara and the (egoistic, Hinayanistic) Nirvana.^®®) 
The special Etymology of the (Sanscrit) term 
saddharma — the Highest Doctrine — applied 
to Buddhism. 



The word sat = High, may be taken to mean “the Su- 
preme Buddha”; the Doctrine (dharma), bdng taught 
by Him, is saddharma — the Doctrine of the High One. 
(the compound sad-dftarmo is in this case of the totpwmso, 
sas^isamasa typQ’. sato — sambuddhasya dharma iti sadd- 
harmah). 

Otherwise — sat may have the sense of “that which is 
the highest”; the Doctrine, through being such, is sad- 
dharma — the Highest Doctrine. Here the compound is 
(a karmadhdraya — sang ca dharmag ce’ ti saddharmah), 
in which the two members are in apposition.^*®) 

In a third way (sat may signify a virtuous person) and, 
the Doctrine, as its precepts are to be observed by such 
a person, — as, for instance, the four great vows of a 
monk, — is saddharma — the Doctrine for a high, virtuous 
being (satah satpurusasya caritavyo dharma iti saddharmah). 

Definition of dharma in the sense of the Doctrine* 

II C. (First of ail) it is necessary to make the following ascertain- 
ment: — the Highest Doctrine is, — viewed from the point of 
its principal subject-matter, — virtue, the Path, and Nir- 
vana, and, — from the point of view of its expression in 
speech, — Scripture. 

It is defined as “that, which being relied upon, is a means 
for human beings to remove (moral) defilement, as it is said; — 
The Highest Doctrine is that, which puts an end to all 
phenomenal existence. 

And to every kind of defilement. 

Here it is necessary to distinguish, — the Doctrine as the 
practice,^®*) and the Doctrine as the theory, the word of 
Scripture.^®®) The Abhidharmakoga says: 

The Teacher’s Doctrine is of two kinds, — 

Scripture and (its) subject-matter ( — the positive part). 
The Doctrine, viewed as (the positive part of) the subject- 
matter is defined as “deliverance from passions and that, 
by means of which such is attained”. 

The Uttar atantra^^^) says: — 

The Doctrine has its essence in the two (last) truths (of the 
Saint), 

that which represents liberation from passions. 


and that whicli leads to it, — 
the Truth of Extinction^*’) and. that of the Path, 
in both of which deliverance from passions is contained. 
Accordingly “that which represents liberation from passions” 
.corresponds to the Truth of Extinction (of phenomenal exi- 
stence = Nirvana), and that by means of which it is realized, 
is the Path. Of these two, the Truth of Extinction [9 b.] is 
to be defined, according to the Abhidharmasamuccaya,^^^) 
as “the Extinction of all active elements of life, being merged 
in the Absolute”. It represents, therefore, the rejection of 
all defilement^**) and even of the saintly individuality,^™) the 
(final Nirvana after death,^’^) and the Cosmical Body of Buddha 
‘according to Mahayanistic conception. 

The definition of the Path is: — undefiled transcendental 
knowledge, which, in connection with preliminary stages, 
is a means of realizing Nirvana. The Abidharmahoga speaks 
of it as “the undefiled Truth of the Path”, and the Uttara- 
tantra^'^'^) — as “the pure and brillant antidote (of passion). 
The Path is therefore, that of Illumination,^™) Meditation,’^™) 
and of the Ultimate Resuit,i’*) or, as the Uttamtantra views 
the Mahayanistic Path — the first two, — the Path of Illu- 
mination and that of Meditation. The Path of Accumulating 
MeriP’®) and that of Subsequent Training^”) are to be regarded 
as preliminary stages,^’®) 

The Doctrine viewed as Scripture, is defined as “the Word 
that introduces into the (sphere of) the Doctrine, viewed as 
the practice. It is necessary to distinguish that kind of verbal 
expression which agrees with the habit^’*) of viewing a plural- 
istic universe^®*) and such, which is the natural outflow of 
(the conception of) a (monistic) Absolute.^®’^) The first, as 
for instance talk about horses, oxen etc, is of (exclusively) 
worldly nature, whereas Scripture, in its twelve parts,i®®) 
is, as stated before ( — the natural outflow of the Absolute), 
as it is the natural outflow of the (intention of) teaching 
the true transcendental Essence of the Universe,^®*) or the 
natural outflow of the knowledge of the (monistic) Absolute. 
The Madhyantavibhanga’^®*) says (of the Absolute): It is 
the highest aim of its natural outflow^®*), and the Sphutdnha 
says: It (the Word) is the natural outflow of the Absolute. The 
Pandit Sunayagri^^^ says: The whole of the Doctrine is 



based upon the knowledge of Relativity. The three kinds of 
Enlightenment,^^’) that resemble small, middle-sized, and 
large birds soaring in the skies, [10 a] are secured by means 
of the knowledge of the two kinds of non-substantiality, — 
that of the individual and that of all the (separate) elements 
of existence.’^®®) (Consequently, the Word of Scripture), as 
it harmonises with the conception of Nirvana, is of trans- 
cendental nature. 

It is said in the Nirvana-sutra:^^^) The four great streams, 
that fall into the ocean, flow descending toward it. In a like 
way all the Doctrine, that has its goal in Nirvana, has conse- 
quently its course directed toward it. 

The various aspects of the Doctrine, 

II D. The Doctrine has already been viewed as the subject-matter, 
and the Word of Scripture. (We may otherwise)’^®®) dis- 
criminate between a) the Doctrine viewed from the aspect 
of ultimate result, b) the Doctrine (as that which leads to) 
realization (of this result), and c) Scripture. 

The Doctrine from the point of view of result, 

II Da. This is Nirvana, which is defined as the Quiescence of all 
phenomenal existence, as well as of the cause that produces 
it. This Quiescence is of seven kinds,”^) namely that of 

1) birth, 

2) decrepitude, 

3) death, 

4) meeting the disagreeable, 

5) forsaking the agreeable, 

6) unfulfillment of desires, 

7) corporeal suffering. 

Otherwise, it is the state opposed to the four kinds of im- 
permanence, (which is characterized as follows): — 
Accumulated (wealth) is to get finally exhausted, 
the body will finally be subjected to decay, 
the end of every union is separation, and 
that of every life is death. 

The Doctrine as the means of realising Nirvana. , 

II Db. This is the Path, the complement of all the attributes 
conducive to the ultimate result (Nirvana). These attributes 
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are four in number, namely: I) (the Path is) straight, ^’’2) 
as it conveys to the city of Nirvana, but not to that of Sarhsara. 

2) It is uninterrupted, being closely connected with (its aim) 
— Nirvana and free from hindrance and vicissitude. 

3) It is free from danger, as it not exposed to the rapine by 
robbers, such as passions etc. 

4) It is endowed with the perfection of enjoyment, by being 
connected with partaking of the food of the delightful 
Doctrine [10 b.]. 

The Doctrine as the Word of Scripture. 

II Dc. The Doctrine, viewed as the Word of Scripture, is the per- 
fect elucidation of the facts constituting the Path. Its 
functions, are four in number, — 
namely I) Declaration, as — “this is the Path”. 

2) Ascertainment — “only this is the Path, but not 

anything else”. 

3) Elucidation of the means of attainment — “the 

(four) methods of intense mindfulness^®®) etc. 
are the cause of the Path.” 

4) Demonstration of (the various kinds of) defilement, 

as — “the defilement of passion, that of former 
deeds, and that of (the remaining elements of 
phenomenal) existence,^®*) are the impedi- 
ments on the Path.” — So is it to be read in 
the Pratitya-samutpada-adi-vibhanga-nirde- 
fa-tlka. 

This Doctrine of Scripture has two main divisions: 
aj) The Word (of Buddha) and 
; bi) The theoretical treatises (Qastra). 

* It is said: — 

The whole of the Doctrine is contained in the Word 
of Buddha and the learned treatises, — 
the perfect Word and the works that explain its meaning; 
By means of the (two), the Teaching of Cakya is to abide 
for long in the lands of this world. 

The Word of Buddha. 

IIDcaj. With regard to the first (of these two divisions) — the 
Word of Buddha, we must know: — 
ag) — its definition, 
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bg) — the etymology (of the word subhdsita, which is its 
appelation in Sanscrit). 

Cg) its varieties. 

Definition of the Word of Buddha^ 

II DcaiSg. A certain (lama of) the Chim-pa tribe defines it as 
“the Introductions, the Sermons, and (the words of) approval 
(from the part of the adherents) — such is the Word of Buddha 
fully accomplished, as regards words and meaning.” 

(The correct definition is): — “the Word, which, being 
in close connection with the Doctrine, that forms its subject- 
matter, speaks of the work to be done, namely, — the rejection 
of all defilement in the three spheres of existence^®®) and of 
the result, which is the bliss of Quiescence (Nirvana); it is 
produced by the agency of Buddha, who is its principal deter- 
mining cause.^®®) 

The Uttar atantra}^’’) says: 

That,.which, in close connection with the Doctrine — its sub- 
ject-matter, 

speaks of the rejection of all defilement in the three spheres of 
existence, 

and shows the bliss of Quiescence, — [11 a] 
is the Word of the great Anchorite; all that disagrees with it, 
is of other origin. 

Etymology of the word Suhkdsita, 

IIDcaibg. (One of the appelations for the Word of Buddha) in 
the Sanscrit language is “Subhasita‘\ The particle ‘W’, 
which is used in ten different senses, — (in this case) signifies 
“well", and “bhasita"’ has the meaning of “spoken”. The 
Word of Buddha is, consequently, “that, which is well spoken”. 
(Here the following question may arise): — Why is (the Word 
of Buddha) called “the well-spoken”? (To this we may ans- 
wer): — It is the “well-spoken” from ten different points 
of view. It is said in the Vyakhydyukti:^^^) — How comes 
(the Word of Buddha) to be called “the well-spoken”? — 
It is such from ten different points of view, namely: its 

1) final accomplishment,^®®) 

2) regard (for all living beings)®®®) 

3) perserverance, 

4) completeness,®®^) 


5) manifoldness, 

6) foundation, 

7) way of making itself intelligible, 

8) (character of) teaching 

9) time, and 

10) exclusive qualities. 

The meaning of this is as follows; — 

(The Word of Buddha) is called the “well-spoken”, as it has 
been spoken: — 

1) after the attainment of Final Enlightenment (by Buddha), 

2) with regard for all living beings, 

3) not merely occasionally, at intervals, but repeatedly and 
uninterruptedly, 

4) fully, without any omissions made,^®^) as it is the case with 
teachers, that conceal their books. 

5) in accordance with the intellectual faculty of the various 
human beings, 

6) by means of the voice, endowed with the five perfections®®) 

7) making itself intelligible,. — ^though having been spoken in 
one way, — in all the innumerable lands of the world, and 
reaching all its adherents, whosoever they might be,®*) 

8) indicating the Path, that leads to rejection of the two ex- 
tremities®®) [11 b] 

9) to converts, that have attained complete maturity, and 

10) endowed with the sixty distinctive features of perfect speech. 
Now, of what kind are these sixty distinctive features? 
(The answer will be as follows):®®) 

(The Word of Buddha is) — 

Soft, — as it supports the roots of virtue in the character of 
a human being, (1)®’) 

Mild, — as the contact with it even in worldly life causes de- 
light, (2)®®) 

Pleasing, — by its good meaning, (3)®*) 

Agreeable, — by its exquisite sound, (4)®®) 

Pure, — because it has been obtained after the highest 
transcendental contemplation, (5)^**) 

Immaculate, — as it is free from the influence of the im- 
pression left by passions, (6)“^) 

Brilliant, — through the perfect clearness of its words and 
sounds, (7)2*®) 



Charming, — because it possesses the force and merit of 
vanquishing all the teachings of heretics and of the evil- 
minded, (8)^^^) 

Worthy of being studied, — because, — through realization 
of it, — Nirvana is attained, (9)®“) 

Without defect, — for it cannot be damaged by its anta- 
gonists, (10)®^®) 

Sweet, — as it gives pleasure to all, (11)^^’) 

Cultured, — since it is averse to passion, (12) 

Not harsh, — ^beingan easy means of teaching discipline, (13)®’^®) 
Not unkind, — because in the case of transgression, it shows 
a means of salvation (through confession), (14)®2o) 
Highly cultured, — as it teaches the Discipline of the Three 
Vehicles, ( 15 )^ 21 ) 

Agreeable to hear, — because it keeps off distraction, (16)®®^) 
Producing bodily ease, — being conducive to trance, (17)^®®) 
Causing mental satisfaction, — since its result is the supreme 
delight of transcendental knowledge, (18)®®^) 
Gladdening the heart, as it clears all doubt, (19)®®®) 
Bringing about satisfaction and happiness [12a], — by remo- 
ving all that is wrong or uncertain, (20)®®®) 

Never causing pain, — since there can be no regret if (its 
precepts are) realized; (21)®®®) 

It must be known thoroughly, — for it is the foundation of 
the complement of knowledge, that is attained by 
study; (22)®®®) 

It must be known in detail, — being (likewise), the founda- 
tion of the complement of knowledge, which is the 
result of investigation; (23)®®®) 

It is perfectly clear, — because it shows the Doctrine as it is, 
and not subjected to mutilation by some teacher, (24)®®“) 
It is to be welcomed, — as it is favourable to those, that have 
attained their personal aim, (the Arhats) (25)®®’^) and 
met with rejoicing, — because it is craved for by those that 
have not yet attained their aim, (26)®®®) 

It gives thorough knowledge, — as it teaches, from a correct 
point of view, matters that belong to the Transcendental 
Sphere, (27)®®®) 

And gives knowledge in detail, -—for the same reason, (28)®®^) 
It is correct, — because it is not contrary to logic, (29)®®®) 



Duly connected (with its subject-matter), — because it tea- 
ches its adherents in the right way, (30)^®®) 

Free from the defect of tautology, — as it never speaks 

Powerful, like the lion’s roar, — as it terrifies all the here- 
tics, (32)23«) 

Sounding like the cry of an elephant, — by its high, digni- 
fied tone; (33)^39) 

(It is like) the roll of thunder, — by its deepness, (34)9®) 
The voice of the Naga-king, — because it is worthy of 
being heard, (35)®“) 

The concert of Gandharvas, — by its sweetness, (36)®®) 
The song of the Kalavinka, — as it is clear and melodious, 

( 37 ) 243 ) 

The sound of Brahma’s voice, — as it reaches far (38)9*«) and 
The tune of the Chakora-bird, — as it is a lucky omen, that 
preceeds every kind of success. (39)9®) 

In all these cases (in the original text) the words smra,9*®) 
mfo,9«) and ravita^^^) are used (in the sense of “voice”, 
“sound” etc.). Svara has the meaning of — “indicating such 
and such word”, [12. b.] ruta — “showing, that the word isfull 
of meaning”, and ravita — “communicating the conventional 
meaning of such and such sounds”. 

Moreover, (the Word of Buddha is): — 

Delightful, like the voice of Indra, — since it cannot be 
surpassed by anything else, (40)9«) 

Sounding like a drum, — as it proceeds victory over all the 
demons and antagonists, (41)999) 

Free from arrogance, — as it is not spoiled by flattery (42)9®!) 
Free from humiliation, — as it is not defiled by censure 
(43)999) 

Fit for all (the various forms of) verbal expression, — be- 
cause it accomodates itself to the forms and character 
of every kind of grammar, (44)99®) 

Free from corrupt ungrammatical language, — since such 
never appears through want of memory, (45)9®^) 

Not incomplete, — because it assists at all times the con- 
verts in their acts, (46)99s) 

Independent, — as it is not influenced by profit and ho- 
nours, (47)999) 



Not timid, — being free from fear ,(48)®®’) 

Joyful, — as it is completely devoid of sorrow, (49)®®®) 
Comprehensive, — because it shows proficiency in every 
branch of science, (50)®®®) 

Perfect, — since it brings about fulfillment of all the aims 
of living beings, (51)®®®) 

Fluent, — because it is not interrupted, (52)®®^) 
Handsome, — as it appears in a variety of forms, (53)®*®) 
Accomplishing the aim of all (the diverse) sounds, — be- 
cause through the pronunciation of one word, many 
words in different languages are communicated. (54) ®®®) 
Giving satisfaction to all the faculties, — by connoting 
many ideas in one, (55)®®®) 

Irreproachable, — since it accomplishes what it has pro- 
mised, (56)®®®) 

Reliable, — as it refers to future results, (57)®®®) 

Not rash, — as it does not speak inconsiderately, (58)®*’) 
Reaching all its adherents, — because it is equally heard 
from far and near, (59)®*®) 

Possessed of the best of forms, — as it uses all the worldly 
objects as parables. (60)®*®) 

Such are the words of the Saint Asanga, — says the 
PancavimgcUisahasrika-dloka.^'’°) In other translations the 
word a&AiZa (“perfect”) is rendered > by “accomplished” 
(chub-paj and lalita (“handsome”) by “beautiful” (hbel-ba). 

The passage concerning the sixty distinctive features 
appears exactly in the same form in the five volumes of the 
Yogacaryabhumi,^’’^) the (^atasofeasrifea-trftot-tifeo,®’®) the Com- 
mentary on the Sutrdlamkdra and in the Vydkhydyukti. Now, 
the Tathagata-acintya-guhya-nirdega mentions sixty-four 
distinctive features, namely after “reaching all its adherents 
(59)”, the following are added: — 

Calming passion, (60) 

Pacifying anger, (61) 

Withdrawing ignorance, (62) and 
Putting an end to the plots of Mara (63). 

Maitreya,®’®) however says: “the Word, endowed with 
sixty distinctive features and of transcendental nature." 
Moreover, Aryasanga, Vimuktasena, Vasubandhu and other 
authorities (profoundly versed) in Scripture say that that 



very Sutra (the Tathagata-guhya) mentions sixty distinctive 
features.®’*) It is therefore necessary to consider, whether 
(the passage just mentioned) is an interpolation or not. 

Varieties of the Word of Buddha, 

II DcaiCj. The Word of Buddha, with regard to its various parts, 
may be viewed from six aspects, namely: — 
ag time, 

bg subject-matter, 

Cg style, 

dg that, against which it is directed, 
eg (the various kinds of) converts, and 
fg chief determining cause. 

Varieties of the Word with regard to time. The three '^Wheels of the Doctrine^*. 

IIDcajiCgag. (We must distinguish): — 

1) The Teaching®’®) of the four Truths of the Saint®’®) pre- 
ached at the earliest period. 

2) The Teaching of Non-substantiality,®”) preached in the 
intermediate period. 

3) The Teaching, founding the conception of Absolute Real- 
ity,®’®) — preached last of all. These three (subdivisions) 
are mentioned in the Samdhinirmocana-sutra.^''^) 

Varieties of theWord with regard to the Subject-maiter. The discourses of conventional 
and direct meaning. 

lIDcaiCgbg. It is said: — 

The Buddhas have preached the Doctrine, [13 b.] 
basing upon the twofold Reality. 

Accordingly, the discourses, referring to the Empirical 
Reality®*®) and not founded upon arguments, are of conventio- 
nal meaning, and those, that treat of the Absolute Truth®**) 
and are vindicated by arguments — of the direct meaning. 

The Aksayamati-nirdega^^^) says: — the (discourses) 
which demonstrate Empirical Reality are of conventional, 
and those, that refer to the Absolute, — of the direct meaning. 

As to the opinion, that all the Sutras are, with regard to 
Buddha, of conventional meaning, and, with regard to the 
converts, — of the direct, — it is to be held as completely 
erroneous. 
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Varieties ivitk regard to form. The twelve classes (Anga) of sacred texts. 

1 1 DcaiCgCg. (The texts of) Scripture (with regard to form) belong 
to twelve classes.^®®) The commentary on the Astasahasrika- 
prajnaparamita-called Sarottama^^) says: — 

The Sutros,®*®) Geja,®®®) Vyakaram^) 

Gaiha,^^^) Udana,^^^) Niddna,^^^) 

Avaddna,^^^) Itivrttaka,^^^) 

Jdtaka,^^^) Vaipulya,^^*) 

Adbhutadharma^^^) and Upadega^^^) 

these are the twelve classes of Sacred Texts. 

The Class of Sutras (proper) contains (such say- 
ings), in which the subject-matter is expressed briefly, in the 
form of aphorisms.®®’) Now, (may it be asked), why have not 
the topics been entered upon in detail? The Aibhidharma- 
samuccaya?^^) (gives the following answer): — The Lord has 
preached the Doctrine in the form of aphorisms, considering 
ten kinds of advantage (of teaching in such a manner), namely. 
It is easy to establish (such and such a thesis), (1) 
to preach, (2) and 
to retain in memory; (3) 

He, that is devoted to the Doctrine, will, at an early 
date, achieve the accumulation of merit, (4) and 
apprehend the true transcendental essence of the Universe 

( 5 ) 299 ) 

obtain faith in Buddha (6), 

in the Doctrine and the Church, after having come to 
know (their essential character), (7) experience the highest 
bliss®®®) during this worldly life, (8) give mental satisfaction 
to the wise, by bringing about decision (of religious questions) 
through controversy,®®^) (9) and come to be reckoned 
among the wise, (since everybody will point to him saying), 
“this is a wise man”! (10) 

The Geya (sing-song) Class is called so, because 
(the texts that belong to it), in the middle or at the end of 
the Sutras, render the contents of such in verse, [14 a] or 
because they communicate, (in sing-song, the chief points 
of) the Sutras of conventional meaning.®®®) 

The Vyakarana Class (prophecies or revelations) 
bears this appelation, because it contains the prophecies con- 
cerning the death or birth pf . (diverse) (Jravakas, as for in- 



stance, (the pvoph&cy in) the Saddharma-pundariha,^^) or 
otherwhere, because it explains the Sutras of direct meaning 
and reveals their sense. 

The G§tha Class (verses) consists of (the sayings) 
in verse. These verses may be of two quarters®**) as: — 

0 Brethren, this is the Teacher, 

he has attained Quiescence and is free from passion, 

Of three quarters: — 

Here, (viewed from the aspect of Absolute Reality) there 
is neither an Ego, nor a living being, 
and life is likewise unreal, (for) 
all these things are relative.®®®) 

Of four quarters, as: ^ — 

All elements of existence have a cause, 

(this cause has been explained by Buddha 
and the Great Ascetic has likewise taught 
About their annihilation).®®®) 

And of five and of six quarters: — 

All this is an illusion, 

as that which is perceived in a dream. 

If one awakens from the sleep of ignorance, 
all the phenomenal world will appear unreal. 

Therefore, if, with regard to whatsoever it may be, 
the thought (of its being a separate Reality) does not appear., 
one becomes a Buddha.®®’) 

The Udana Class (solemn utterance) is, as says 
the VySkhy&yukti^^) “that, which is spoken, not with regard 
to (separate) individuals, but only in the interest of main- 
taining the Doctrine”. Such are the utterances of joy and 
praise. For instance, if a Buddha brings about (moral) puri- 
Rcation of the world and the living beings, all the Buddhas 
(grant their approval) saying: — Conversion is praiseworthy. 
Quiescence is praiseworthy! 

.^The Nidana Class contains that which is spoken for 
the sake of special individuals; it is the teaching of religious 
discipline, connected with a tale (of instructive character). 
Sucfi“are, for instance, the precepts given to Dhanika,®®®) 
forbidding him to steal. [14 b.] 

The Avadana Class is that, which is related in the 
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form of parables, in order to elucidate the meaning of the 
Sutras. 

The Itivrttaka Cl ass contains legends of former times, 
as the stories about Gautama. 

The Jataka Class is that, which tells of the deeds of 
(Buddha during his existence as a) Bodhisattva in his previous 
births as, for instance, the story of Vifvamtara.®^) 

The Vaipulya Class (“that of great extension”) con- 
tains Mahayanistic Scripture.®”) It is called so, because it is 
the foundation of welfare and bliss for all living beings and 
because it demonstrates the Doctrine in an extensive, grand 
and profound form. It is called “completely crushing”,®’-®) 
as it suppresses all defilement, “the matchless”®’®) as it cannot 
be compared to anything else, and “the great Vehicle”, for 
bang endowed with the seven kinds of greatness.®’*) 

The Adbhuta-dharma Class has for its subject-matter 
the miraculous faculties of the Qravakas, Bodhisattvas and 
Buddhas. 

The Upade?a Class is that which demonstrates the 
essence of all elements of existence in its true form. The meaning 
of the Sutras etc. is thus rendered clear by it.®’®) 

Varieties of the Word with regard to that against which it is directed. 

The three Codes. {Pitaka.) 

1 1 DcaiCgdg. (From this point of view) — the Word of Buddha 
is to be regarded as consisting of the three Codes®’®) (of sacred 
texts). It is necessary to know: — 

a^) The classification of the twelve varieties O’ust mentioned) 
as contained in the three Codes, 
b^) The etymology of the vford pitaka (which is the common 
appelation of the Codes in Sanscrit). 

C 4 ) The motives for founding three Codes (of Scripture). 
d 4 ) The etymology of each of their appelations (Sutra, Abhi- 
dharma and Vinaya). 

The twelve Classes of texts contained in the three Codes. 

1 1 DcaiCadga^. The first five classes, namely, the Sutra (proper), 
Geya, Vydkarana, Gatha, and Uddna are contained in the 
^ravaka Code (of Sutras)®”) The Niddna Class, teaching dis- 
cipline in connection with some (instructive) tale, forms the 
principal part of the Vinaya Code®’®) and the three following 

The Jewelry of Scripture 3 





Classes, — Avad&na, Itivrttaka, and Jataka are of a similar 
character all the four therefore belong to the Vinaya. [15 a.] 
The Vaipulya and Adbhuta-dharma Classes form the Ma- 
hayanistic Code of Sutras. The exclusive faculties of the 
Buddhas and Bodhisattvas are of transcendental nature and 
full of grandeur; the Adbhuta-dharma Class, which treats of 
these (miraculous powers), is therefore to be regarded as a 
part of the Mahayanistic Sutra-Code. 

The Upadega Class (as a whole) forms the Abhidharma 
Code,®^®) both Hinayanistic and Mahayanistic. 

This classification is given by the Abhidharma-samuc- 
cajo;®®^) in other works it is different. 

Etymology of the word pitaka, 

II DcaiCadgb^. In the Sanscrit language (a Code of sacred texts) is 
called pitaka. This word may, in one way, be regarded as a 
synonym of pinda, which has the sense of “heap” or “col- 
lection”. (A Code of sacred texts) is a pitaka, because it is 
a collection of many topics or of all the objects of study 
which are its subject-matter.®®®) 

Otherwise, the word pitaka may be taken as the appe- 
lation, given in Central India to a large droim measure, which 
contains a great number of small dronas. Accordingly, (a 
Code of Scripture) is a pitaka, because many topics and dis- 
ciplines are contained in it. 

The motives for founding three {separate) Codes. 

II DcajCgdgC^. The three Codes have been founded for nine 
causes,®®®) namely: — 

ag — with regard to (the three points) that are to be rejected 
(with their help), 

bg — with regard to the (three) Disciplines, 

Cg — with regard to (the three kinds of) objects to be known. 

The three Codes with regard to the points to be rejected. 

II DcaiCgdgC^ag, The Code of Sutras has been founded as an 
antidote against the defiling element of doubt,®®*) because the 
Sutras (proper) etc. (which are contained in it) have been 
preached for the sake of putting an end to all the doubts 
of the converts as regards the (Three) Jewels and the Abso- 
lute Truth. ' 
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The Vinaya Code is directed against the defilement of 
the two extremities (in life). Being averse to the accumulation 
of riches out of greediness, it condemns such even in its 
slightest form and thus brings about rejection of the ex- 
tremity of licence on the other hand, as it permits (the 
possession of) houses with 100 storeys, food of 100 different 
tastes and clothes worth 100,000 Karsapanas, if such are 
obtained without covetousness and by a person of pure 
morals, — it causes the extremity of self-torture to be aban- 
doned.®^®) 

The Abhidharma Code acts against the defilement, which 
consists in maintaining the theory of an existing personali- 
ty®2’), for it shows in detail the true character of all elements 
of existence. 

The three Codes with regard to the three disciplines, 

1 1 DcaiC 2 d 3 C 4 b 5 . The Code of Sutras is destined to teach (all) the 
three Disciplines; it enlarges upon them, giving clear know- 
ledge of them to the converts.®^®) 

The Vinaya Code is conducive to moral and mental 
training, for, through subjection to monastic discipline, the 
complete purification of morals and, as a consequence, there 
being no regret (as to this having taken place), — the concent- 
ration of mind is gradually brought about.®®®) 

The Abhidharma Code leads to realization of the training 
in Highest Wisdom, since it largely enters upon the means 
of a thorough and deep analysis (of existence) into its ele- 
ments.®®®) 

The three Codes with regard to the subject studied. 

II DcaiC 2 d 3 C 4 C 5 . The Code of Sutras is intended to communicate 
the Doctrine and its meaning; it gives full knowledge of 
words and sense.®®^) 

The Vinaya is destined to form a foundation for the 
realization of the (ultimate) aim of the Doctrine. Accordingly, 
this Code conduces to (moral and mental) training; as a 
consequence, in the process of investigation and through 
pure morality, the concentration (of one’s mind) is produced. 
In such a way all defiling elements are annihilated and the 
aim of the Doctrine realized.®®®) 
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On the basis of the Abhidharma, controversies are con- 
ducted and the true meaning ascertained.®^®) The complete 
enjoyment of this kind of knowledge produces a condition 
of felicitous feeling, as the true character of existence (divided 
into) particular, universal etc. becomes clear. 

Through study of these three Codes (the Doctrine) is 
suggested (to the mind);®®^) by means of investigation, the 
meaning (of the Codes) comes to be known®®®) [16 a], sub- 
sequently, by profound meditation, concentration of mind is 
brought about,®®®) which removes moral defilement. Finally, 
supreme transcendental knowledge enables one to apprehend 
the Absolute Truth®®’) and to become delivered from the 
roots of sin. Having this in mind, (the author of) the Sutra- 
lamkara^^^) says; — 

Three or two®®®) Codes, being (each) a collection (of sa- 
cred texts), 

are taken in consideration for nine causes, 
through suggestion, clear understanding, pacification and 
transcendental knowledge, 
they conduce to final salvation. 

Etymology of „SutTa”, “Abidharma”, and “Vinaya". 

II DcaiC2d3d4. The SuUalamlmra^*^) says: 

“Sutra”, “Abhidhharma”, and “Vinaya", 
are, in short, considered to have (each of them) four meanings. 
The Sage, that comes to know (these three Codes) 
will attain the state of Omniscience. 

Here the word “meaning” (artha) has the sense of “ety- 
mology”, and it would be a mistake, if we took it to mean 
“definition”. The Sage, that is a Bodhisattva, through the 
thorough knowledge of the three Codes, is able to attain 
Omniscience.®") A Oravaka, having come to know the mea- 
ning of a single verse (of the Codes) may attain arhatship,®®®) 
as Oariputra or Ksudrapanthaka.®*®) 

Now, in Sanscrit, the word siitra means aphorism, brief 
indication.®*®) Accordingly (a Sutra) indicates place,®*®) as 
“in Rajagrha",®*®) the essence (of an element of existence), as 
“solidity is the essence of the solid element”, the Word of 
the Doctrine and its meaning.®*’) Such aphorisms, combined 
together, form a class or section. The Sutralamkara^^) says: — 


The Sutra (is called so) as it is an indication 
as to place, essence, the Doctrine and its meaning. 

In “Abhidharma’^ — “abhV^ may? in one way, be taken to 
mean “abhimukhya”, that is “made manifest". The Abhi- 
dharma is in this case called so, because it is a teaching 
(dharma) of the Absolute Reality, which is made manifest 
by it.®^®) “Abhi” appears here in the direct meaning of the 
word.®“) 

Otherwise, “al>hi” may be regarded, as (an abbreviation) 
of “ahhiksna”, which means “repeatedly". In this context, 
Abhidharma has this appelation, because it is the Doctrine 
(dharma) which demonstrates repeatedly, and in various 
aspects the (5) groups of elements,®®^) the (18) component 
elements of an individual,®*®) the (12) bases of cognition,®*®) 
the objects existing in reality®**) and such, that are mere logical 
constructions.®*®) [16 b.] Such (is the etymology), met with 
in books.®**) 

Moreover, “abhi”, may have the sense of “abhibhu” — 
“to predominate, surpass". Accordingly, thorough know- 
ledge of the Particular and the Universal Essence of all ele- 
ments of existence enables one to show one’s predominance 
over adversaries, in deciding (religious questions) by means 
of controversy, or otherwise in silencing all bad orators.®*’) 
And, finally, “abhi” may" be abhisamaya'’ — “full com- 
prehension”. The Abhidharma, from this point of view, is 
called so, because it gives full knowledge of all objects, what- 
soever they may be, of such that are existing in reality and of 
mere logical constructions.®*®) (Consequently, as says the 
Sutralamkara:^^^) — 

The Abhidharma (is called so), because it makes manifest, 
(teaches) repeatedly, (is a cause of) predominance, and gives 
full comprehension. 

As concerns “Vinaya”, two groups (of ideas, each containing) 
four are expressed by it,®*®) namely: — 

I. wipaai®**) — “(moral) fall”, — it is vinaya, because it 
demonstrates this fall and makes it sure. 

(2. utthana — “the cause of this fall”),®*®) 

(3. vyuuhdna — “recovering from it”), 

(4. nihsarana — “means of salvation”); 
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1. vinigcaya — “decision”; — it is vinaya, because it brings 
zhout (nayati) decision, — 

(2. pudgala — “the Individual”, to whom discipline is 
taught”),®*®) 

(Z.prajnapti — “the teaching by itself”), 

( 4 . pravibhaga — “the different forms of teaching”). 
(Accordingly, as says the Sutralamhara:^^*) — 

The Vinaya is to be viewed from the point of (moral) fall, 

its cause, improvement, and (means of) salvation, 

the Individual, the teaching, (its) different forms and decision. 

Varieties of the Word with regard to the converts, 

I I 003^0203. It is said in the Sutralamkdra:^^^) “Three or two Codes 
(of sacred texts).” (The “two Codes” are those of Hmayanistic 
and Mahayanistic Scripture).®**) The fravaka Code (Hina- 
yana) is preached for converts that adhere to Low Church,®*’) 
and the Mahayana Code, — for those who are devoted to 
High Church. The Great Vehicle differs from the Small, by 
being possessed of the seven kinds of greatness, or, as says 
the Mahdydna-samgraha:^^^) 

By the subjects studied, (their) essence, by (the converts), 
that adhere to it, 
by its cause, effect and varieties, 

by the three disciplines, their result, and that, which is re- 
jected through them, 

as well as by Divine knowledge, — the Vehicle, which (is 
called) the Great One — predominates. 

Consequently, from the Hinayanist point of view, “the Code 
of great extension” has this appelation, because 

the Sutras (belonging to this Code) contain a great number 
of chapters and are very diffused. The Mahayanists, in their 
turn, regard vaipulya otherwise [17 a], etymologically; (they 
I say), it is called so because it is a large, spacious Vehicle (toward 
; Salvation)®*®) It is: — 

1 ) great, with regard to the Doctrine (expounded by it), 
since it contains (the teaching of the Climax of Wisdom) 
of 100 000 verses,®™) 

2 ) great, if viewed from the point of the creative Effort (of 
the Bodhisattvas that adhere to it), because such is directed 



toward Supreme Enlightenment, in pursuit of the welfare 
of all living beings, 

3) great as concerns faith, since (its adherents) found their 
belief in a Doctrine profound and magnificent, 

4) great, by the thoughts, (acquired through it), — as it leads 
to equal treatment of oneself and of other living beings,®”) 

5) great, as regards the accumulation of merit, because (the 
Bodhisattva), after having entered upon the Path of a 
Saint, amasses every moment virtue and wisdom immea- 
surable. 

6) great, viewed from the aspect of time, — since the energy 
of the Bodhisattvas manifests itself during innumerable 
aeons, and 

7) great, by its result, because (by means of it), the state of 
a Buddha, incomparable to anything else, is attained. 

In the Sutralamkara,^’’^) the characteristic of) the seven kinds 
of greatness, slightly differs from that (just mentioned). 

Moreover, (with regard to the different converts) we have to 

distinguish: — 

1) The “Vehicle of the Cause”, — that of Philosophy,®”) — 
for a person of feeble intellect, craving for the Cause (of Sal- 
vation);®”) it is conducive to the realization (of this cause). 

2) The “Vehicle of the Effect”, — that of Mysticism,®^®) for a 
convert possessed of acute faculties, who strives for miracu- 
lous, instant production of both Cause and Effect. This 
Vehicle is to convey such an (immediate) result. 

It is said in the Rajdvavadaka?^’’^) — Manju^rl asked: — 

0 Lord, if Thou hast with certainty taught, 
of the three Vehicles, conducive (to Salvation), 
why hast Thou not mentioned that sure Vehicle, 
which miraculously produces the Cause and the Effect, 
and where no other help for becoming a Buddha is needed. 

(The Lord answered): — 

The Teaching of that, which is the Cause, 
having been duly preached for those, that are devoted to 
this Cause, 

the YehiclC of Mag;^ic,®”).yvhich is^ shorter way, 

’will in future .time§„,apRfiaL 

Af to the difference between the Vehicle of Mysticism and 
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that of Philosophy, we read in iht Naya-traya-pradlpa, iht 
work of the teacher Tripitahamala^'^^) [17 b], as follows: 
Infallible, in regard of the unique aim®^®) (of Buddhism), 
affording means numerous and easy, and 
accessible to (a convert) of acute faculties, — 
the Vehicle of Mysticism®*®) is superior (to other doctrines). 

Accordingly, neglecting all external means (the Vehicle 
of Mysticism brings about the realization of the six trans- 
cendental virtues through internal contemplation,®*’^) and thus 
proves infallible as regards means. Further on, it possesses a 
great number of expedients, as it teaches about the 
mystic contemplation of the Mind, the Word and the 
Body (of the Buddhas) which is a concentration of mind upon 
the Most Subtle — the thought and its manifestations, the 
Subtle, — the (symbolic) letters and sounds, and the Gross, 
— the images (of the Buddha) and the attributes of mystic ri- 
ritua! ; likewise, it demonstrates the Absolute Truth. Moreover, 
it is not something wearisome, as it accomodates itself to 
the wishes of the converts and shows them easy means of 
fulfilling (these wishes), such as mystic gestures®*®) etc. It is 
to be realized by one possessed of exclusive faculties, who 
will remain undefiled by deeds, that would conduce others, 
if they committed them, to evil births. In these four ways 
the Vehicle of Mysticism shows itself superior (to that of 
Philosophy). It is considered by Aryadeva as a fourth, sepa- 
rate Code of sacred texts — that of Esoteric Science.®*®) The 
teacher Ratnakaraganti says, that it forms a part of the Sutra 
Code, because it communicates topics of profound meaning 
in an abridged form. The teacher Abhayakaragupta regards 
it as beionging to all the three Codes, as it contains the tea- 
ching of the three Disciplines. 

Varieties of the Word of Buddha with regard to the chief determining cause, 

IIDcaiCafs. From the point of view of the chief determining 
cause, the Word of Buddha is of three kinds, namely: — 
a^. that, delivered (by Buddha) personally, 
b 4 . that, which is the result of Buddha’s blessing®*^) (and is 
communicated by a Qravaka or Bodhisattva), 

C 4 . the passages, containing the expression of Buddhas will®**) 
(as to the compilation of Scripture etc.). 
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The Word delivered personally. 

II DcaiC2f3a4. To this class belongs, for instance, the Aryasam- 
cajo.®®®) 

The Word which is the result of blessing. 

II Dcaj_C2f3b4. In the Commentary on the Astasahasrikd-prajna- 
paramita three kinds of blessings are mentioned: 

■ 1 ) Corporeal (as laying hands on the head of the disciple etc.), 
1 ) Verbal, and 
3 ) Mental. 

The Word, derived from the first kind of blessings, may 
be illustrated by the Dagabhumaka-sutra, that, which is the 
result of the second kind, — by the Ajdtagatru-kaukrtya- 
vinodana,^^’’) and that issuing from the third, by the Sa- 
mantabhadra-caryd-nirdega.^^^) Some authorities distinguish 
three kinds of mental blessings, [18 a] namely, that of the 
contemplative mind, that of the mind full of Great Commiser- 
ation, and that of the mind endowed with the power of Truth. 
The first may be illustrated by the Prajndhrdaya/^^) the 
second — by the magic formulas uttered by the Yaksas etc. 
through Buddha’s blessing, and the third — by the words 
of the Doctrine, issuing from musical sounds, from the rays 
of light and from the skies, — likewise a result o^ the blessing 
of Buddha. 

The passages containing the expression of Buddha’s will. 

1 1 DcaiC2f3C4. Such are : The introduction (to a discourse),®®®) the 
conjunctive parts (of it) and the words of approval.®®’^) For 
instance, we have in the Dharmasamgiti-sutra^^^) — “0 breth- 
ren, compile the Doctrine, saying — thus have I heard,” and 
“It is necessary to teach in due connection and order.” Such 
utterances express the will (of Buddha). 

k/* 

The Division of the Exegetical Treatises {^dstra). 

IIDcbi. (In analysing the division of the) Exegetical Treatises, 
we take in consideration three points : — 
a2) Definition (of an Exegetical Treatise on Buddhist Scripture), 
b2) Etymology (of the word ^astra, — its appelation in 
Sanscrit), 

C2) Varieties (of Exegetical Treatises). 
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Defintion of an Exegetical Treatise, 

IIDcbiaj. (An Exegetical Treatise on Buddhist Scripture) is an 
interpretation of the meaning of Buddha’s Word, which is 
composed by a trustworthy author and harmonizes with the 
Path toward Salvation. It is said in the Uttaratantra^^^): — 
That, which, referring exclusively to the Teaching of 
Buddha,39‘) 

is an explanation of it by a trustworthy (teacher), 
in harmony with the Path, that leads to Salvation — 
is to be revered, as if it were the Word of the Great Ancho- 
rite (Himself). 

Etymology of “fastra”. 

H Dcb^ba) In Sanscrit, an Exegetical Treatise is called gastra. 
(gas has the sense of) gdsana — “ruling". Indeed, an Exe- 
getical Treatise (in Buddhism) rules over the cause of moral 
defilement, the three sources of evil ®®) and the deeds, that 
result from them, — by teaching the three Disciplines. 

(tra) is trdyi or iarana®®®) — “saving” (An Exegetical 
Treatise on the Word of Buddha) saves from phenomenal exis- 
tence, from evil births and transmigration (in general) — 
the consequence (of former deeds). Such an etymology is met 
with in Scripture.®®’) The Vyakhyayukti*^^) says: [18 b] 
The Word of Buddha is in harmony with the true essence of 
a (:astra. As to the etymology, — gdstra, — an Exegetical 
Treatise, — bears this appelation since it rules (^sti) and 
saves (iraydte or tardyati). 

^ “ That,’ which rules over our enemies, the passions, (what- 

' soever they may be), 

and saves us from evil births and transmigratory existence 
(in general), — 

is a Qastra by these its virtues of ruling and saving, 
which cannot be met with in any other doctrine (except 
Buddhism).®®®) 

Therefore, the Word of Buddha, being, by its qualities of 
ruling and saving, the Qdstra,^) one must be keen upon its study. 

The various hinds of Exegetical treatises, 

n DcbiCj. (The Exegetical Treatises) are to be discriminated from 
the point of view of — 
ag) (quality) — superior or inferior. 
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bg) aim, 

Cg) subject-matter, 
dg) interpretation, 

Cg) various classes. 

Varieties of treatises as regards quality. 

II DcbiCgag. In the Yogacaryabhumi^^) nine kinds of treatises 
are mentioned: — 

1. 2. 3. 

senseless, propagandistic, formalistic, 

erroneous, unscrupulous, polemical, 

correct conducive to the ex- conducive to practical 

tinction of pheno- results, 
menal existence. 

Of these nine kinds, the latter (of each triad) are superior in 
quality, whereas the other two (are to be regarded as) inferior. 
Some class the formalistic and polemical treatises among the 
superior, (thus admitting) five (kinds of treatises of this order). 
This is not correct, for in th^ Nirnayasamgraha*^^) the two 
kinds of treatises just mentioned are regarded as heterodox. 
Therefore, only the latter (of each triad) are to be regarded 
as superior (in quality), since they are mentioned in the 
Word of Buddha.®*) 

The aim of the different treatises. 

II DcbjCghg. (From this point of view, we distinguish three kinds 
of treatises, namely): — 

1) Condensing excessively large (portions of) Scripture, 

2) Giving an analysis of (its) profound meaning, 

3) Arranging in a regular system that, which (in Scripture) is 
in disorder. [19 a.] 

(The treatises of) the first kind are those, like the Vinaya- 
sutra,^°*) of the second — like the Abhisamayalamkara, and 
of the third — like the Sutralamkara or the Qiksa-samuccaya. 

The various treatises with regard to subject -matter. 

1 1 Dcb^egCg. (As regards the subject-matter), — there are three 
kinds of works to be distinguished: — 
aj treating on Empirical Reality,®®) 
b 4 ) demonstrating the Absolute Truth,®®) 

C 4 ) conducive to Salvation and Omniscience. 
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Works on Empirical Reality, 

I I DcbiCgCgai. (The treatises of this kind )may be 

1) on general topics, and 

2) on special (branches of science). 

The works of the first kind are those on worldly policy^®’) (or 
ethics), as the 18 Examinations, the Prajna-gataka, th& 
Jana-posana-bindu,^^^) the Arydkoqa,^^°) etc. These works 
are conducive to worldly happiness, as says the Prajfid-gataka: 
(The form of existence, which is) the foundation of Nirvana 
may be attained (in the following manner): 

If worldly laws and customs are duly observed, — 
it will not be far to go to reach the abode of the gods. 

In ascending the stairs of godly and human existence, 
one draws near to final Salvation. 

Of a similar nature are the Sdmudrika,*^^) works on horses, 
elephants etc. 

Of the second category are the treatises on the principal bran- 
ches of science. It is said in the Sutrdlamkdra:*^^) — 

The highest of Saints, if he were not zealous in the five 
branches of science, 

would never attain the state of an omniscient being. 
Therefore, to vanquish and to hep others, 
as well as to obtain thorough knowledge himself, he is 
earnestly applied to study. 

Accordingly, the sciences of Logic*^®) and of Grammar (and 
' Literature)"*) (are studied) in order to vanquish one’s adver- 
saries (in controversy); the sciences of Medicine"®) and of 
Art,"®) — for administering help to others, and that of Meta- 
physics,"’) — to acquire thorough knowledge for oneself. 

The works on Logic contain an analysis of direct sense- 
perception,"®) inference,"®) syllogism,"®) the relative meaning 
, of words,*") examples, and futile answers (or logical fallacies)."®) 
A summary exposition of these six points is given by the 
Pramdjm-samuccaya,*^^) the seven treatises (of Dharmakirti) 
cornmenting on it, the 7 Examinations,*®*) the 8 Proofs,*®®) the 7 
secondary works etpr The seven treatises (of Dharmakirti) 
consist of three main works, which may be compared to a 
body, and four supplementary, which act as its members. 
The first are the Nydyabindu, Pramdna-vinigcaya,^^^) and 
Pramdna-vdnika*^'’) which demonstrate a means of easily 



apprehending the modes of correct knowledge^^s) for (scholars 
of acute, mediocre, and weak intellectual faculty. “The Pra- 
mann-vinigcayn”, says the Kashmirian Pandit Jnanagri,*^®) 
“is not to be regarded as a commentary on the Pramana- 
samuccaya-, nevertheless, I shall elucidate its theory”. The 
teacher Dharmottara,^®®) on the contrary says that it is a 
commentary on the work in question, and this opinion is to 
be regarded as correct. 

The four supplementary works do not enlarge upon the 
chapter of sense perception. (The subject of) inference is 
treated in detail by two works — the Hetubindu*^^) which 
contains an investigation of the major and the minor pre- 
mises,*®®) — and the Sambandha-parikm,*^^) — a discussion 
on difficult points, such as concomitance or logical fallacies. 
The syllogism is enlarged upon in the Vdda-nydya which des- 
cribes the disputant, (his) adversary, (the process of) con- 
troversy, victory, defeat, and the reason of the latter.*®*) The 
Samtdndntara-siddhi^^’’) shows that, from the point of view 
of Empirical Reality, the inference of the existence of other 
minds on the basis of the existence of their words and actions 
does not conflict with Idealism, as follows: 

Having observed that one’s own purposive acts are pre- 
ceded by knowledge, 

when observing the same fact with others, 
the existence of other minds is conjectured. 

This will not be in conflict with Idealism. 

These and other works on Dialectics are regarded by (some) 
Tibetan authorities as belonging to the Abhidharma Code. 
This is not correct, for Dialectics are (the subject-matter of) 
the treatises on the Science of Logic [20 a], whereas the Abhi- 
dharma consists (exclusively) of works on Metaphysics. It 
is said in the Vydkhydyukti:^^). — 

(A Logician is to be recognized) — 
by his disposition (to argue),*®®) by analysis**®) and discussion 
(of matters), 

by practise, obtained in former births, by non-perception 
(of the Absolute Truth),***) and 
by having no recourse to Scripture. 

The merits of the logicians are considered to be of five kinds: 
energy, thorough attention (ais to the object investigated), 


tradition, complete apprehension (of the modes of proof), *^ 2 ) 
and perfect moral purity.^*®) 

(The logicians are thus characterized) as not founding (their 
discussions) upon the Word of Scripture. Gn the other hand, 
the Sutralamhdra*^) says: 

Dependent (on Scripture),*^®) uncertain, incomprehensive,**®) 
empirical, wearisome, — 

Logic is to be viewed as the sphere of worldlings;^*’) (the 
Great Vehicle is therefore not its object). 

(All this) disagrees with (our view of) the Abhidharma, since 
the latter is (our revered) Mother.**®) Tht Pramdna-sa- 
muccaya says: — 

It (the Pramdna-samuccaya) has been composed in order 
to cause those, that adhere to heterodox views, to abstain from 
them, since they are false, — by discussing the modes of 
cognition and their (respective) objects. It does not, however, 
intend to convert anyone to Buddhism by these means only, 
for the Doctrine is not the object of dialectics. (But), if 
(heretical views) are rejected, the Teacher’s Doctrine is studied 
and apprehended without difficulty, since all the numerous 
impediments are withdrawn. 

Moreover, the same work has the following verse: 

He, that leads to the Absolute Truth by the way of Dialectics, 
will be very far from the Teaching of Buddha and fail. 
Nevertheless, if the essence of the Lord’s Teaching 
will endure change, it is advisable to probe it (by Logic). 

Grammar. 

The works on Grammar contain the analysis of three 
main points, namely: — 

1) The crude forms (of words), 

2) The various suffixes,**®) and 

3) The formation (of sentences and compounds, according to 
the rules of euphony etc.) 

(These works are): — the fundamental grammatical 
aphorisms (of Panini)*®®) and the supplementary (treatises 
on special parts of grammar). The crude forms are [20 b] the 
verbal roots*®*) and the nouns (and adjectives) in their unin- 
flected form. The suffixes are primary (krt)^^^) used for the 
derivation of a noun from a verbal root and secondary (tad- 


dhita)*^^) which form nouns and adjectives from primary deri- 
vatives. The latter are divided into suffixes of generality, 
unlimited plurality and abstract nouns. 

The inflections which are used to form a word from a 
verbal root and differ with regard to time are called tense- 
terminations (tin), and those forming a word from the basis 
of a noun and varying as to their meaning — case-terminations 
( sup) . The insertions of letters or syllables between the crude 
form and the suffix are called augments (agama), and the 
particles, which alter the meaning of a verbal root — prefixes 
(upasarga) The latter are regarded as a part of the crude 
form of a verbal root. 

The formation (of sentences and compounds). 
The elision and change of letters according to the rules of 
euphony^®®) etc. as well as the formation of compounds and. 
the like are treated under this head. 

Such are the principal topics, that form the subject- 
matter of grammar. Otherwise the main part of it is an ex- 
position of euphonic rules, the nouns, the verbs, and the 
suffixes; the verba! roots, the prefixes and the unadi termi- 
nations being viewed as secondary subjects. In this order 
(grammar is taught) by the Kalapa-sutra'^^^) or the Vacana- 
mukha,*^’’) the latter being a summary teaching of phonetics, 
etymology, and syntax. All these works ought to be studied 
since they are conducive to the four departments of know- 
ledge;*®®) they do not however belong to any of the three Codes. 

Prosody and Lexicography, i 

In close connection (with the grammatical treatises) are the 
works on Prosody*®®) such as the Chando-ratnakara,*^) which 
demonstrate the rules for employing (metrically) long and, 
short vowels and give a tabular representation (of such vowels 
in a metre).*®*) The synonyms of words, the differentiation 
of the three genders and the homonyms are treated in the 
lexicographical works such as the Amarakoga*^^) etc. . 

Poetics {Alamkaragdstra), 

The works on Poetics, the Kavyddarga*^^) and the works 
on dramatical composition that teach in accordance with it i 
etc. demonstrate the definition of a poetical composition, the i 
various schools of poetics, the thirty-five poetical figures [21 a], l 
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the acrostychs, and the poetical suggestions.*®^) In such a 
form poetics etc. are a part of the science of grammar and 
literature. Otherwise, they are a part of the Veda.*®®) (The 
Amarakoga says: — 

The Sama — , the Rc — , and the Yajurveda, — 

These are the three Vedas. 


Medicine, 

The works on the Science of Medicine describe various dis- 
eases, their origin, the medicaments acting as an antidote 
against them, and the methods of treatment, or otherwise: — 
The body (of a pregnant woman), the infant, (its) diseases, 
the body (its interior), its upper part, 
the (wounds inflicted by) weapons and bites, as well as 
the remedy against infirmity, — 
such are the eight (principal) spheres, 
where medicinal treatment is applied. 

Accordingly, pregnancy (and female diseases in general), in- 
fant-diseases,*®®) the body, — that is its internal part or the 
trunk, the upper part, — the head, further on, (the sphere of 
surgery) — the wounds inflicted by weapons and those caused 
by bites, and, finally, the Himalayan lizard (which affords a 
remedy against infirmity) are treated in the medical works, 
such as the Astanga-krdaya^’’). The works on the Science of Art 
are those on Alchemistry,*®®) on the dimensions of images*®®) etc. 

Metaphysics, 

The works on Metaphysics demonstrate the (5) groups of 
elements, the (18) component elements of an individual, the 
(12) bases of cognition, the difference between them, and their 
special characteristics, — from the standpoint of Empirical 
Reality. Such is the Abhidharma-literature, the Mahayana- 
laksaiia-samuccaya,*'’^) etc. 

Treatises referring to the Ahsolule Reality^ 

II DcbiC 2 C 3 b 4 . The works referring to Absolute Reality demon- 
strate the four Truths of the Saint, or non-differentiation into 
subject and object, and Non-substantiality, as the Satya- 
dvaya-vinigcaya,*’’^) the Trimgaka (of Vasubandhu) or the 
Madhyamaka-alamkdraA'’^) 


The treatises conducive to Salvation and Omniscience. 

II DcbiC 2 G 3 C 4 . (The treatises) that show the way to Salvation 
and Omniscience are those like the Bodhisama-bhumi,^'^^) the 
Qravaka-bhumi,*’’*) the Bodhicaryavatara etc. Some author- 
ities say, that each of these works treats on a special topic 
(and is to be regarded as) a treatise of the smaller type [21 b], 
whereas the great works, that contain the exposition (of the 
Doctrine) as a whole, are those like the Abhidharma-samnccaya 
or Abhidharmakoga. 

Varieties of interpretation. 

The different conceptions of Buddhism.* 

IIDcbiCadg. (We have to distinguish) the interpretation of 
Buddha’s Word in general and that of special parts of it 
(relating to the different periods). With regard to the first 
kind it is said that the verbal part (of the Doctrine) is elu- 
cidated by the grammatical treatises, and the contents — by 
the works on the Science of Logic. I, however, do not share 
this opinion. 

As to the interpretation of special divisions of Scripture 
(that of the early, the intermediate and the latest period), 
the works containing them are, (respectively), of three kinds, 
as follows: — 

Treatises interpreting Hlnayanistic Scripture. ; 

The treatises that give an interpretation 1 
of early Scripture are of two kinds, — those elucidating | 
the theoretical part and those referring to religious practise, f 

Works on Ahhidharma. 

Of the first kind are the seven (fundamental) treatises 
on Abhidharma, which are: — 

The DAorma-sisondAa,*’®) — of Cariputra, (1) 

The Prajndpti-gastra,^'’^) — of Maudgalyayana, (2) 

The Dhatu-kaya,*”) — composed by Purna,^’®) (3) 

The Vijfidna-kdya,*'’^) — by Devafarman,^®®) 

The Jfiana-prasthana,^^^) — of Katyayana^®®) (5) 

The Prakarana-pada/^^) — of Vasumitra,*®*) (6) and 
The Sariiglti-paryaya*^^) — composed by Mahakausthila,*®®) 
(7) so runs the tradition.*®’) 

The Kashmirian Vaibhasikas regard these seven works as be- 

The Jewelry of Scripture 4 
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longing to the Word of Buddha. They say, that they con- 
tain sermons delivered by the teacher at various times, at 
different places and to diverse persons separately, the Arhats 
and Qravakas having subsequently collected them, as, for 
instance, it is the case in the Udanavarga.*^^) Otherwise, they 
say, the three Codes of Scripture would not be complete. 

The Sautrantikas and the other (schools) say, that the 
Abhidharma is included in both the Sutras and the Vinaya, 
or otherwise, has been expounded at intervals, and that no 
mistake is made (by admitting such an order). As to the 
seven works, (the schools just mentioned) regard them as 
exegetical treatises. The contents of these works is rendered, 
in abridged form, by the Mbhavibhdsa, which in its turn 
is condensed in the Abhidharmakoga and other treatises. 

Treatises on Vinaya. 

(The practical side of Early Scripture) is exposed in the 
Vinaya-sutra,*^^ )which first of all demonstrates the tenets of 
monkhood"®) the first of the 17 subjects of Vinaya, then, 
having for its principal subject-matter (the contents of) the 
two Vinayavibhanga [22 a], and the (remaining) 16 subjects, 
— it explains (all these points), referring to passages from 
the Uttara-graniha*^^) — the chapter of questions"®) and 
that of instructions,"®) — ^ and the divisions of the Vinaya- 
ksudraka,*^^) when necessary. (Other works) as the Pus- 
pamala^^^) or the Trigata~karika^^’‘) expound (Vinaya) on the 
basis of the Vinaya-vibhanga, with references, when needed, 
to the other (canonical works on Vinaya). 

Treatises on the Madhyamaha Doctrine and the Prajnaparamita. 

The exegetical treatises interpreting Inter- 
mediate Scripture are likewise of two kinds, — those 
elucidating the theoretical, and those referring to the practical 
part. Four “Waylayers of the Vehicle" are known, as 
follows: — 

The six main treatises of Nagarjuna. 

1) The six main treatises of the Madhyamika Doctrine (by 
Nagarjuna"’) demonstrating that, which is expressed by 
the Sutras directly, or otherwise, the essential meaning 
(of the Doctrine). These works are, — 



The ^unyata-saptati,^^^) — expounding the theory of the 
Relativity of all elements of existence, devoid of the ex- 
tremities of causality*®*) and pluralism,®®®) and 
The Prajna-mula,^^) — denying the reality of origination 
from self and non-self ;®®®) — these two works (are to be 
regarded as) the fundamental or principal. Next come: 
The Yuhti-sastikd,^^) — containing a logical vindication 
(of the theory). 

The Vigraha-vyavartani,^^) — refuting the challenges of 
antagonists. 

The Vaidalya-sutra,^^) ■ — demonstrating the methods of 
controversy with adversaries and logicians (in general) 
and 

The Vyavahdra-siddhi,^^) showing that, from the point 
of view of the Absolute Truth — Non - substantiality, 
and from the empirial standpoint — worldly practise 
go along together. 

Works on the PrajHaparamita. 

2) The Ahhisamaydlamkara^'^) has for its principal subject- 
matter the meaning of that, which is taught indirectly, — 
namely, the knowledge of the practical way (to attain the 
dignity) of a Buddha. It is a summary of the following eight 
subjects:®®®) — - 

The three kinds of Divine Wisdom, which are: — 

The Omniscience of the Buddha,®®®) 

The Knowledge of the Path, (Hinayanistic and Mahaya- 
nistic, — by the Bodhisattva),®*®) 

The Knowledge of the Empirical World, (accessible to the 
Hinayanist Saint),®*®) 

The four Methods of Realization, which are: — 

The thorough Knowledge of all the forms of the 3 kinds of 
Wisdom (beforesaid) and of their respective objects,®*®) 
The Culmination of the Process of Illumination,®*®) 

The Progressive Process of Illumination,®**) 

The Final, Momentary Intuition,®*®) and 
The Result of the Path, which is the Unity of the Cosmos, 
viewed as the Body of the Buddha. 

3) The Astasahasrika-pi^drtha^^^) explains the subjects of 
Prajnaparamita in 32 para^aphs. It says:®*’) — 

4 * 



The Founder (of the Faith), the adherents, 
the deeds (of virtue) the concentration of mind, 
the varieties (of the aspects of objective Unreality), the (two) 
signs, 

(moral) fall and the merit of virtuous life — 

(these subjects) are discussed (here). 

Accordingly"®) the founder (of the Faith) — that is Buddha the 
Teacher, the adherents — the converts (Bodhisattvas etc.), 
the deeds — action according to the Climax of Wisdom. The 
ten forms of meditation act as an antidote against the ten 
kinds of mental confusion which consist in the imputation of 
nonsubstantiality,"®) of reality,®®®) imagined presence®®^) and 
its repulsion, ®®®) of unity, ®®®) plurality,®®*) substance,®®®) 
quality,®®®) of the correspondence of objects with their 
names®®’) and the reverse.®®®) The varieties are those of the 
aspects of objective Unreality, sixteen in number, — to begin 
with the Unreality of the internal bases of cognition,®®®) and 
up to the Unreality of the essence of non-ens.®®®) The signs 
are those of the activity of the Evil-one and of (the Bodhi- 
sattva), who has attained the irretrievable state. The fall 
into evil births is a consequence of abstaining from the 
teaching of the Climax of Wisdom. The merit is that of practis- 
ing the highest form of virtue in acting according to this 
teaching, — virtue, that is greater than offerings, which fill 
the innumerable worlds with gold and jewels. All (the con- 
tents of the Prajnaparamita) is comprised in these 32 points, 
which are entered upon repeatedly, when it is necessary. 

4) The Commentary on the Qatasahasrika, (the Pancavirhgati- 
sahasrika and the Asmdaga-sahasrika^^^) is an exposition 
of the Doctrine of the Climax of Wisdom) in the form of 
the three “media” and the eleven instructions. The subject 
is opened upon by means of an introduction. Then comes 
“the medium of teaching in abridged form" as “o Qariputra, 
the Bodhisattvas and Mahasattvas, who wish to attain 
complete Enlightenment, with regard to all the elements 
of existence, in all their forms, — must be keen upon (the 
study of) the Climax of Wisdom”, — where the individual, 
the cause, the subject and the way (of studying) is briefly 
indicated. Next comes “the medium of moderate teach- 



ing” — up to the close of the first chapter, and finally, 
“the medium of teaching in detail”, — up to the end. [23 a.] 
The eleven instructions are: — the precepts delivered to 
Qariputra, the speech of Subhuti,®®®) the two instructions 
delivered to Indra, the four — to Subhuti, and one — to 
Ananda. It is said, that this Commentary is the work of 
Damstraseha, but it will be more correct to regard it as com- 
posed by Vasubandhu. This work, as well as the Astasaha- 
srikd-pindartha expound (Prajnaparamita) from the stand- 
point of the Yogacara System. 

(The works referring to the practical side of Intermediate 
Scripture are the Qiksd-samuccaya,^^^) the Sutra-samuccaya^^^) 
or the Bodhicarydvatdra and the three “Degrees of 
Meditation”,®®®) where the theoretical and the practical 
part (of the Doctrine) are expounded jointly. 

Yogacara works. 

The works elucidating Scripture of the latest 
period are (as in the two former cases, commentaries) on 
the theoretical and the practical part (of the Teaching). The 
treatises of the first kind are as follows: 

The works of Maitreya, 

1) The works of the Lord Maitreya, which are: — 

The Sutrdlamkdra, 

,, Madhydnta-vibhanga,^^’’) 

,, Dharma-dharmata-vibhanga, ®®®) and 
,, Uttaratantra. 

Some authorities say, that thefirsttwoof these four (treatises) 
belong to the Abhidharma Code, the latter two — to the 
Sutra Code, and the Abhisamaydlamkdra — to the Vinaya 
Code. I however see no reason (for such a classification). 

The Sutrdlamkdra contains an exposition of all the Ma- 
hayanistic Doctrines in abridged form: — 

Like wrought gold, like an unfolded lotus flower, 
like well prepared food, enjoyed by those that were starving, 
like a message agreeable to hear, or like an opened chest full 
of jewels, — 

the Doctrine, that is expounded here, is the cause of the 
highest delight.®®®) 

In such a form its contents is presented (to the reader). 



The Madhyanta-vibkanga. Anta ■ — “extremity”, 
— means the extremities of Realism and Nihilism, or other- 
wise, those of Eternalism and Materialism. Madhya — “th& 
middle”, — is the middle way shunning both these extremities. 
The treatise, as it gives an analysis ( vibkanga) of both these 
points, is called Madhyanta-vibhanga. It treats on seven sub- 
jects, as follows: — 

The three aspects (of Reality),®") the Obscurations, the 
Absolute Truth, 

the antidotes (against defilement), profound meditation, 
its sphere and the Highest of Vehicles, through which the 
ultimate result is attained. 

The Dharma-dharmatd-vibhanga. “Dharnm” are the 
elements of existence, that belong to the phenomenal world 
and are influenced by defiling agencies. “Dharmatd” is the 
true essence of all the elements — Nirvana. The work, being 
an investigation of these two principles, bears the name, 
Dharma-dharmata-vibhanga. The Uttaratantra is called SO, 
because it is the highest (uttara) of the series (tantra) of the 
Mahayanistic teachings, — it consequently contains the 
Highest of Doctrines. Otherwise wttora may signify “latest”. 
(The Uttaratantra is in this case called so) as it is an interpretation 
of the latest teaching of the Mahayana. It enlarges upon the 
Three Jewels, their character, • the ultimate result, which is 
Enlightenment, the 64 qualities of the Buddha®^^) and the 
deeds achieved by him as follows: — 

Buddha, the Doctrine, the Church, their character. En- 
lightenment, 

the qualities of Buddha, and, finally His achievements, 

these are the seven diamond subjects, — 

the contents of the whole work taken in short. 

The five divisions of the Yogacarya-hhumL 

Having adjoined (to these four works) the Abhisamayalarh- 
kdra (mentioned before) we shall have all the 5 treatises of 
Maitreya. In harmony with these treatises are: — the great 
work of Aryasanga, — the Yogacaryd-bhumi in its five vo- 
lumes,®") the two summary works (of the same author), and 
the eight treatises of Vasubandhu. Of these the Yogacaryd- 
bhumi is to be regarded as the principal. It has the following 
five divisions: — 



The Bahubhumika-vastu,^'^^) expounding (the Yogacara 
Doctrine) comprised in 17 subjects. The summary (at the 
head of the work) is as follows: — 

The subject of the five kinds of sensation, 
that of the intellect and of the following three — 
(subconscious thought) associated with a search ®^^), a fixation 
of mind®^®) etc., 

the subject of concentration and non-concentration of mind, 
that of consciousness and unconsciousness, [24 a] 
the subjects of study, investigation, and meditation, 
that of three Vehicles, and (of Nirvana) with rest®*®) and 
without it.®*’) 

These seventeen subjects are demonstrated with reference to 
the person, the conduct, and the result. They are, accord- 
ingly, of three kinds, as follows: — The subject of the five 
kinds of consciousness and that of the intellect are the founda- 
tion of personal (progress). The subject of (subconscious 
thinking) associated with a search and an attempt to fix the 
mind, ®*®) of (subconscious thought) associated with an attempt 
to fix the mind and without search®*®) and that of (thought) 
which is neither searching nor attempting to fix the mind®®®) 
are the modes of action of the person. Concentration of mind 
and the absence of such, consciousness and unconsciousness 
are the different states (of the person). 

As regards the conduct, we have three subjects, — that 
of study, of investigation and of meditation. With reference 
to the result, — the subject of (the three Vehicles), — of the 
Qravakas, Pratyekabuddhas, and Bodhisattvas, — concern- 
ing the preliminary result, and the subject (of Nirvana) with 
rest, — in the form of the (five) groups of elements, and that 
without it, — which is the final result. 

The Nirnaya-samgraha^^^) acts as a commentary on the 
preceeding volume. It is an investigation of the verbal part 
and the subject-matter of the Bahubhumika-vastu by the 
method of quadrilemmas®®®) etc. With the exception of the 
subject (of the Vehicle of) the Pratyekabuddhas it contains 
a summary analysis (of the different subjects). These two 
volumes completely elucidate the meaning of Scripture (be- 
longing to the latest period). 

The Vasiu-saihgraha^^^) demonstrates the order in which 



(the contents of the Bahubhumika-vastu) should be combined 
in accordance with the three Codes (of Scripture). Having 
briefly indicated this order, it then enlarges upon the part, 
which is to be included in the Sutra and the Vinaya Code only. 
The Abhidharma, as it comprises all the five divisions of the 
Yogacaryd'bhumi (in general), is not mentioned separately. 
’’The subject of study," says the Nirmya-samgraha, ”is the 
Abhidharma, which is contained in the 17 subjects (of the 
Bahubhumikavastu) and in the four compendia {Nirnaya- 
samgraha etc.).” 

The Parydya-samgraha^^*) gives the synonyms of the 
words expressing the different subjects, and especially that 
of the purifying®®®) and defiling®®®) elements. [24 bj. These 
two works, (the Vastu-samgTaha and Parydya-samgraha) are 
explanatory.®®’) 

The Vivarana-samgTaha^^^) enlarges Upon the methods 
of teaching (adopted by the preceeding works). Consequently, 
with regard to the meaning of Scripture, the explanations 
and the methods of teaching, — five divisions of the Yogacaryd- 
bkumi are to be distinguished. 

The summary works. 

The two summary works (of Aryasanga) are: — 

' The Abhidharma-samuccaya, which is a general summary 
of the Doctrine) in common with (all) the (three) Vehicles and 
an exposition of five points, — the definitions of all the subjects 
(of the Abhidharma), investigation of the (four) Truths (of 
the Saint),®®®) of the Doctrine,®®®) of the ultimate result®®^) and 
of the methods of teaching,®*®), and the Mahdydna-samgraha,^^^) 
— a summary of (the Doctrine of) the Great Vehicle. It 
demonstrates, in abridged form, ten points, — the varieties 
of the elements of existence etc. from the Mahayanistic 
standpoint. 

The treatises of Vasubandhu on Idealism. 

The eight treatises of Vasubandhu are as follows: — 
The Triihgaka-kdrikd-prdkarana,^^^) teaching that all the 
elements of existence are but modes of one conscious 
principle. 

The Vimgaka-kdrikd-prakatana, ^^^) — a vindication of this 
theory by means of Logic. 



The Paficaskandha-prakarana,^^^) — a vindication of the 
theory of the five groups of elements, which is the found- 
ation of Logic. 

The Vydkhyayukti, vindicating the possibility of studying 
and preaching (the Doctrine), — in conformity with the 
theory of Idealism. 

The Karma-siddhi-prakarana^’’) — vindicating the acts of 
the three media (from the same standpoint). 

These five works are independent. Next come interpretations 
of other works as follows: — 

The Commentary on the Sutrdlamkdra,^^^) — vindicating 
the practice of the six Transcendental virtues, 

the Commentary on the Pratityasamutpdda-sutra,^'^^) — 
vindicating the twelve-membered formula of the evolution of 
individual life, and 

the Commentary on the Madhyanta-vibhanga,^’’^) — a 
vindication of the three aspects of Reality. Such are these 
eight works according to the tradition. 

Some authorities say that, since this teacher has com- 
posed many more treatises, including the commentary on 
the Dagabhumaka-sutra^’’^) etc., the limitation of their number 
to eight is incorrect, and so is likewise that of twenty treatises 
connected with the teaching of Maitreya. Those that insist 
on a definite number with regard to the latter, count the five 
volumes of the Yogacaryd-bhumi, the two summary works, 
the five books of Maitreya and the eight treatises (of Vasu- 
bandhu). 

The treatises elucidating the practical part of the Doctrine 
are the Bodhisattva-samvara-vimgdka^'’^) etc. 

The various classes of exegetical treatises, 

1 1 DcbjCjeg. With regard to the various classes of exegetical treat- 
ises, we have to distinguish those, that do not base upon the 
Scripture of Buddhism [25 a], and their reverse. As to the 
treatises of the latter kind, — such may be interpretations 
of the Word of Buddha (proper) and independent works, 
dealing with its contents (in general). Of the first kind are: 
1) the great Commentaries elucidating the verbal part and 
meaning (of the Doctrine) such as the Pratimoksa-sutra-tikd,^’’*) 
consisting of fifty chapters, 2) (special) Commentaries on the 



verbal part, as the t/danot;arga-vij;ararea,®’®) 3) Gotnmentaries 
on difficult points, explaining such, as the two Commentaries 
on the Samcaya,^’’^) 4) works that give a brief account, render- 
ing the principal part of the subject-matter (of the eanonical 
text in question) in abridged form, — as the works of Vimala- 
mitra and 5) Commentaries explaining the meaning of whole 
sentences, condensing such. Of the second kind are the treat- 
ises, which — 

1) give a complete review of such and such part of Scripture, 

2) demonstrate in a regular system that, which in Scripture is 
scattered, and 

3) render the contents of many different parts of Scripture, 
taken together. Of the first kind are the Sutralamk&ra or 
the Vinaya-sutra, — of the second — the Qramamta- 
karika, and of the third, — the ^iksa-samuccaya or the 
Suhrllekha.^^^) 

Commentaries in general bear different names, such as 
bhasya,^’’^) vyakhya,^^) nibandhana,^^^) pindartha,^^^) 
panjikd,^^^) JiAo,®®*) samskara,^^^) vibhanga,^^^) and many others. 
Such a differentiation of exegetical treatises has been made 
with regard to scientific works in general, (which are to be 
studied) in order to increase (the sphere of) knowledge. We 
do not consider it to be in conflict with the definition and 
etymology (of exegetical treatises) mentioned above,®®’) since 
such concern only the special treatises (on the Scripture of 
Buddhism). 


III. The Consideration and Fulfillment of Rules pre- 
scribed for Study and Teaching. 

(With regard to the subject in question) there are four (princi- 
pal points, which are to be treated separately,) as follows; — 

\ A. The characteristic of the Doctrine, that is to be taught. 
I B. The characteristic of the methods of teaching, which are 
i to be observed by the preceptor. 

\ C. The characteristic of the methods of study (prescribed for) 
the pupils. 

D. The instruction for realizing the aim of the Doctrine by 
both the teacher and the pupils [25 b]. 



Characteristic of the Doctrine. 

I ll A. In order to become proficient in (the various) branches of 
science in general, the study of diverse kinds of scientific treat- 
ises is required. It is said in the Vinaya, that heterodox works 
etc. are likewise to be studied and that the Bodhisattvas 
especially must receive training in all (the various disciplines). 
However, those, that proceed on the Sublime Path, must 
(first of all) be keen upon the study and preaching of Buddha’s 
Doctrine. The characteristic of this Doctrine is rendered by 
the Pra6Aa«oti®®®) as follows: 

That, which perfectly teaches the three Disciplines, 
is endowed with the three Seals, 

and is virtuous in the beginning, in the middle and at the end — 
is known by the wise as the Word of the Buddha. 
Accordingly, (this Doctrine) demonstrates the three Disciplines, 
the training in which is to be (practically) carried out, and 
the three Seals, which are the distinctive mark, peculiar to 
the Scripture and philosophical system (of Buddhism). These 
are as follows: — 

All elements of existence are impersonal,®®*) 

All phenomena®*®) are transitory. 

All elements influenced by defiling agencies®*^) 
have mere phenomenal existence. 

The essence of the Doctrine is characterised as “virtuous in 
the beginning, in the middle and at the end”. The Prati- 
moksa-sutra says:®**) — 

Do not commit any sin, in whatsoever it may be, 
practise the complement of virtue, and 
perfectly subdue your own mind, — 
such is the Teaching of Buddha. 

It is said in the Sutras: — The Highest Doctrine is: ®*®) 
Virtuous in the beginning,®**) 

Virtuous in the middle,®*®) 

Virtuous at the end,®*®) 

Of fine meaning,®*'^) 

Endowed with fine words,®*®) 

Unique,®**) 

Fully accomplished,®**) 

Pure,®**) and 

Universally immaculate.®**) 



As to the words “virtuous in the beginning, in the middle and 
at the end, Asanga and other authorities regard them as 
referring to study, investigation, and meditation.®®®) Others 
say that the introduction at the beginning of a discourse, the 
discourse itself in the middle, and the utterances of praise 
at the close of it are meant here. The teacher Kalyanadeva 
considers that the words in question concern the salutation 
at the beginning of an exegetical treatise, the main contents 
of the treatise in the middle and the blessings at the end. 
According to the interpretation given by the Vyakhyayukti, 
[26 a] “the beginning”, “the middle”, and “the end”, (re- 
spectively mean the aggregates of morality, profound medi- 
tation, and Highest Wisdom®®*) which are the complement of 
virtue, since they are indestructible.®®®) “Of fine meaning” 
refers to the complement of the subject-matter, since such 
is correct and incontrovertible.®®®) “Endowed with fine 
words” means — possessing the complement of (the means 
of) verbal expression, since (the subject-matter) is rendered 
completely intelligible. “Unique”, has the meaning of “having 
nothing in common with other (Doctrines)”.®®'^) “Fully 
accomplished” (is the Doctrine), since it acts as an antidote 
against every kind of defilement.*®®) “Pure”, as it is conducive 
to the liberation of an individual existence (from sin) through 
deliverance from the passions of this world of carnal desire.*®®) 
“Universally immaculate”, since it leads to the complete 
deliverance of the stream (of elements constituting a personal- 
ity), — by making it free from the dreaming residue of passions, 
that are peculiar to the other (higher) spheres (of existence).®*®) 

That, which is endowed with all these qualities, is known 
as the Highest Doctrine (of Buddha). 

In short. Buddhism, the Highest Doctrine is 1) the Tea- 
ching, that harmonizes with all the three Vehicles,***) which 
is contained in the Sutras on the four Truths of the Saint, 
appears as that, which subdues passion®*®) and is not in con- 
flict with the laws of Causality®*®) and 2) (the Teaching) of 
the Great Vehicle as it appears in the Umratantra, the corre- 
sponding passage of which we have quoted above.®**) 
Moreover, we read in the SutrakTreMro:®*®) — 

This is the teaching of Virtue, — 

since it is the cause of faith, felicity, and wisdom. 



of twofold meaning, «“) easy to apprehend, 
and speaking of virtuous conduct, the merit of which is of 
four kinds: — 

(It is) unique, as it is not in common with anything else, 
bringing to accomplishment the annihilation of passions in 
the three spheres of existence, 

pure by nature and free from defilement, — the conduct of 
virtue has fourfold merit. 

As to the special theory of Mahayana, we read as follows: — 
Relativity, that is one with Great Commiseration, 
upon which the mind profoundly meditates, — 
such is the Teaching, that refers to Buddha, the Doctrine 
and the Church. 

Accordingly, Relativity, the essence of which is Great Com- 
miseration®!’) is here [26 b] spoken of as (the true) Teaching 
of Buddha. This Teaching, — the Word of Buddha (proper) 
or the special exegetical treatises, — comprises the verbal 
part and the meaning. The Sutralamkdra^^^) says: — 

Like a remedy, that smells bitter, but proves to be sweet 
if tasted, — 

the Doctrine appears in two aspects, viewed from the stand- 
point of words and sense. 

The complement (of the meaning of the Doctrine) is the 
conduct of virtue, which (as has just been said) is characterized 
by fourfold merit. As to the complement of the means of 
verbal expression, the Sutrdlamkara^^^) speaks of it as follows: 
Indicating and teaching correctly, 
harmonizing with the three Vehicles, mild, 
intelligible, dignified, conducive to Salvation, 
and corresponding (to the Path of a Saint), — 
such is the complement of the means of verbal expression 
familiar to the Bodhisattvas. 

Moreover the Vivarana-samgraha^^^) says: — 

The body of a discourse is twofold, namely (its) words and 
(their) meaning. Of these two parts, — the words (are to 
be viewed as) receptacles, and the meaning, — as that, which 
is contained in them. Both parts combined together, form 
the subject of study. And in the abridged treatise of Dhar- 
mottara®^^) it is to be read: — 



Twofold is the body of a scientific treatise, — (it includes) 
the words and (their) meaning. 

Consequently, the Doctrine, that is to be taught is that, which 
has been exposed by Buddha, collected by the Compilers, 
commented by the great scholars, ®^2) translated by the vener- 
able Lotsavas and Pandits, and supplied with instructions 
and precepts, delivered by one teacher to the other in regular 
succession,®^®) — the division of the Tantras, or that of the 
Sutras, the Word of Buddha proper or the exegetical treatises, 
the three Codes, — of the Sutras, the Abhidharma and the 
Vinaya. Each of these parts is a subject of teaching. 

Characteristic of the methods of teaching, 

III B. Three (principal points are to be distinguished here) as 
follows: — 

a. The definition of the teacher, that expounds (the Doctrine). 

b. The means of teaching resorted to. 

c. The methods of teaching (proper). 

V Definition of the teacher, 

TUB a. In the various treatises many different characteristics 
of the (spiritual) teacher are given [27 a] 

The QramaneTa-harika^^^) says: — 

Him that is morally pure, who knows the rules of religious 
i Discipline, 

is merciful to the distressed and (surrounded by) faith- 
ful adherents, 

him, who is zealous in administering help by means of the 
; Doctrine and of material objects, 

’ and who teaches at due time, — you are to revere as your 
spiritual teacher. 

The teacher Nagarjuna says:®®®) 

Know thou in short the definition of the teachers:®®®) 
They are well versed in the rules of Discipline, endowed with 
Great Commiseration and pure morality, 
and with the Highest Wisdom, that removes all defilement. 
You must rely upon such teachers, 
be full of reverence toward their wisdom. 

£antideya has:®®’) 

*" "(Never forsake) the Teacher, — him who is proficient in 
the meaning of the Great Vehicle. 
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And Candragomin:«28) 

A teacher, that observes the vows, is learned and efficient, 
must be chosen (as preceptor). 

Moreover, we read in the Sutralamhara:^^^) — 

Rely upon the Friend®*), that is well disciplined, 
self-controlled and perfectly calming (all passions), 
endowed with exclusive merits, energetic, and rich in (his 
knowledge) of Scripture, 

perceiving the Absolute Truth, skilful in speech, 
merciful by nature and never weary (to teach). 

Here ten qualities are mentioned. (The teacher is): — 

1) Well disciplined, being endowed with pure morality, 

2) Self-controlled, since he practises profound meditation, 

3) Perfectly calming all passions, through being endowed 

with Highest Wisdom, 

4) Of exclusive merits, since his virtues are superior to 
those of others, 

5) Zealous, as he is not indifferent toward the needs of others, 

6) Rich in (his knowledge of) Scripture, through extensive 
study (of the latter), 

7) Perceiving the Absolute Truth, that is to be cognized, 

8) A skilful orator, 

9) Merciful, since he does not look to profit, and 

10) Never tired to expound the Doctrine. 

And again :®®^) 

The Bodhisattva, the Highest of human beings, 
is known to be greatly learned, 
perceiving the Absolute Truth, eloquent, 
full of compassion and free from lassitude. [27 b.] 
Accordingly, (the teacher appears here) as endowed with five 
distinctive qualities. (He is);— - 

1) greatly learned, — an advantage as regards the theory, «®®) 

2) cognizing the Absolute Truth, — an advantage that concerns 
practice,**) 

3) an eloquent orator, 

4) merciful, since his mind is not directed toward material 
gain, 

5) free from lassitude in thought and action. 

Moreover, four qualities are known, as follows:®*) 



Extensive, clearing doubt, worthy of being heard to, demon- 
strating the Absolute Truth in two aspects, — 
such do we know to be the complement of the teaching (ad- 
ministered by) the Bodhisattvas. 

Here (the Bodhisattva is characterized as): — 

1) Endowed with great knowledge, by having extensively 
studied, 

2) Gleaming the doubts of the converts, by (his) great wisdom 

3) Worthy of being accepted as a teacher by being virtuous 
with regard to the three media (— body, speech, and 
mind), 

4) Demonstrating the Absolute Truth, with a view to the 
(morally) defiling®®®) and purifying®®®) elements. 

All these qualities are usually the (exclusive) attributes of a 
Saint and it is therefore not easy to become possessed of 
(all of) them. Three distinctive features, are however indis- 
pensable. These are: — 

Oi) The High Wisdom, that characterizes a learned man, 
bi) A mind full of love and compassion, 

Cj) Virtuous acts. 

The wisdom of a teacher* 

IIIBaai. (The teacher must be): 

ag) Well versed (in the Doctrine) that is to be expounded, 
ba) Skilful, as regards the way of expressing himself, 
Ca) Experienced, as concerns his behaviour (toward the 
pupils and knowledge of the natural constitution of 
the latter). 

The teacher’s knowledge of the subject to be taught. 

Ill B aa^aa. It is well if one knows thoroughly (all the different 
subjects of study, or otherwise the three Codes of Scripture, 
(but this is not all). We need (a teacher) who knows exactly 
what part (of the Doctrine) is to be taught, and who, with 
regard to words and sense, gives (good) instructions, that 
“are based upon Scripture and Logic. Such (a teacher) is 
"alone able to clear all the doubts of the pupils. 

Skill in the means of verbal expression. 

11 1 B aa^bg. (The skill in the way of expressing oneself consists 
in using) grammatically correct speech, (observing) the three 
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rules of verbal connection, — accordance with the sources, 
proportion to the compass of teaching*®’) arid precision in 
regard of the contents, — and finally, sweet and agreable 
language, through which one is able to give pleasure to others. 
Moreover we read in the Sutralamkara:^^^) 

I 639) Yery eloquent through voice and style, 
indicating, analysing, and clearing doubt, 
communicating repeatedly, for those, that understand 
a brief indication,®*®) 

and those that need a description in detail,*") — 

2. ®*®) The teaching of the Buddhas is pure as regards its three 

aspects®*®) [28 a] and is known to be free from the 
following eight defects: — 

3. ®**) Indolence, unclear speech, unappropriate speech, want 

of certainty, 

impossibility to clear doubt and to confirm the absence 
of such,®*®) 

4. ®*®) Lassitude and concealment of the Truth, — such are 

the , defects in speech. 

The teaching of the Buddhas, since ip possesses none 
of them, is superior (to all other Doctrines). 

(As shows this verse) the teaching must be free from the eight 
defects (just mentioned) and, consequently, pure, being viewed) 
from (its)threeaspects. Otherwise, as says the Vyakhyayuhti,^'^) 
— twenty methods of communicating the Doctrine, which act 
as antidotes against eleven defects in speech are to be con- 
sidered, — as follows: — 

1) Teaching at due time. This is an antidote against that de- 
fect, which consists in preaching to a person, who by his 
immoral conduct is unworthy of being taught. This me- 
thod is observed by teaching only after having become con- 
vinced, that (the hearer) really wishes to study and is 
worthy to receive instruction. My own means of teaching 
and studying are defective, as regards this (first method); 
they are therefore without real value and do not attain 
their aim.®*®) 

2) , Teaching accurately, by admitting no carelessness in speech. 
This method is directed against the defect of incompleteness. ^ 

The following three methods are antidotes against the; 
defect of broken, interrupted speech: — 

The Jewelry of Scripture 


5 
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3) Teaching in regular order, — by beginning with the 
communication of (subjects) which, as regards time, are to 
be mentioned first, namely charity etc., or of high, sublime 
matters.®®®) 

4) Teaching in due connection, — with a view to the Sutra, 
that is to be explained, and replying to the awkward 
questions of opponents. 

5) Teaching, with a regard (for one’s hearers) by giving in- 
structions in accordance with (their) questions, instructions 
in the form of one categorical answer®®^) etc. 

The methods, which act against the defect of unintelligible 
speech are (likewise) three in number, as follows: — 

6) Causing delight to those, that are devoted (to the Doctrine). 

7) Arousing the desire (to study) in those that first meet (with 
the Doctrine) and are hostile to it. [28 b.] 

8) Giving satisfaction to those, that are on the way toward 
apprehension, but are still full of doubt. 

The defect in speech, that consists in disregard (for the 
Doctrine), has the two following antidotes: — 

9) Not speaking so as to gratify those, that lead sinful lives, 
and are therefore unworthy of being pleased. 

10) Not abusing (others) who through this become depressed. 

An antidote against the defect of incorrect speech is — 

11) Having recourse to Logic in never being in conflict with 
the modes of right cognition.*®®) 

That defect in speech, which consists in communicating 
< matters of profound meaning to (a pupil) of weak intellectual 
: faculties (unable to understand them) is avoided by — - 
’ 12) Gradual progress — from the proceeding to the following. 
Then come: — 

13) Precision, — an antidote against the defect of distraction, 
— by withholding from excourses on other subjects. 

, 14) Dependence on the Doctrine, that is — being in harmony 
' with (the teaching of) virtue. This is an antidote against 
the defect of (communicating) useless theories. 

; 15) Accordance with the circle of adherents whosoever they 
■ might be, — an antidote against ill-suited speech. 

The remaining five methods act against the defect of 
teaching, in being (at the same time) possessed of sinful 
thoughts. As to the latter, such may be of three kinds, namely. 
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the consideration of oneself to be virtuous and trustworthy, 
the desire of being honoured and praised, and envy (with 
regard to the merit of others). The first of these has three 
antidotes: — 

16) A mind full of love, 

17) A mind full of desire to help, and 

18) A mind full of compassion, — which manifest themselves 
in the desire (for others) to be happy, dispassionate, 
and free from suffering; otherwise, with regard to the 
virtuous, the vicious, and the indifferent, — by (words) 
full of love etc. respectively, and, in a third way, by wishing 
(others) to attain Nirvana, to obtain full knowledge of the 
Path, that leads to it, and to understand completely the 
meaning of that, which is to be taught. 

The antidote against sinful thoughts of the second kind is: 

19) Not to look to profit, honour and praise [29 a], — in re- 
jecting the desire (of such). 

And of the third: — 

20) Not to be inclined to arrogance and depreciation of others, 
— that is to abandon the desire of being regarded as trust- 
worthy, and to become free from envy. 

Of these twenty methods, each group of five, respectively, 
shows: how, for whose sake, in what form, and by what kind 
(of teacher) the Doctrine is to be communicated, or otherwise, 
the course of teaching, its work, the qualities of the speech, 
and those of the speaker. To follow these twenty methods and 
to avoid the (eleven) defects in speech is to be skilful in the 
way of expressing oneself. 

The conduct and character of the teacher and the pupiJs. 

Ill Baa^Ca. (A teacher must be) experienced as concerns his own 
behaviour, in order to be revered as one, that is virtuous in 
regard of the three media, — and must likewise perfectly 
know the natural constitution of (his) pupils, namely, their 
faculties, character, and inclinations,*®®) — for only by teach- 
ing in harmony with such will he attain his aim. It is said 
in the Dagacakra-ksitigarbha:^*) - — 

A worldling, with feeble faculties, and indolent,*®®) 

Who is not keen upon (the study of) the two Vehicles, — 

5* 
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Will never come to master the teaching®®*) of Mahayana, 
For he is not worthy of it. 

And further on; — 

In the same way, if the adherents of the ^ravaka Vehicle, 
unworthy of the Great one. 

Come to hear the teaching of the latter, — 

They will become confused, adhere to nihilistic views and 
fall into evil births. 

For this reason you must teach the Doctrine, only after 
having examined the faculties of the hearers. 

Again: — 

It is not proper to preach Hinayanistic Doctrines 
To one that is worthy of the Great Vehicle. 

And: — 

(Speak not of) matters sublime and of profound meaning 
to one that adheres to the Small Vehicle. 

As show (all these passages), thorough knowledge of the 
pupil’s behaviour or character is needed. 

Love and compassion toward the pupils* 

III B a bj. (The teacher must be) endowed with that quintessence 
of great Commiseration, which consists in the desire to secure 
Supreme Enlightenment for all living beings, or if not to 
such an extent, — at least of Commiseration in teaching 
without looking to profit and out of the mere wish, that the 
meaning of the subject, which is taught, might be perfectly 
understood and be of use (to the hearer). [29 b] By virtue 
of this Commiseration, one’s teaching will attain its aim. It 
is said in the Sutralariikara:^^’^) — 

The powerful ones,®®®) with a Joyful heart, ever and anon 
give away their lives and property, which are hard to obtain 
and of no real value, for the sake of the suffering living 
beings, thus practising the highest form of Charity. 

How much more will they do so in regard of the High 
Doctrine,®®®) which administers help to all that lives, always 
and in every way, is easy to obtain, increases the more you 
grant of it and never becomes exhausted. 

Now, if the teaching has not such a character, a great sin 
will be committed, namely that of trading with the Doctrine. 
We read in the ManjugriridkuTvana-parivaTta:^^) — If the 


DoGtrine is expounded, but Commiseration with regard to 
the pupils is wanting, it will be an action of the Evil One, 
and if a teacher, being himself greatly learned, conceals (parts 
of) the Doctrine for fear that others should come to know 
them, this will be likewise an action of the Evil One. 

The Samdhinirmocana^^^) says: ■ — 

Those that teach the Highest Doctrine out of desire (of gain). 
Having got their wishes fulfilled, take again and gain. 
These infatuated beings, though they are in poss:ssion of 
the invaluable jewel of the Doctrine, 

Roam about, as if they were beggars. 

Correct methods* 

III Baci. By endurance, that is by not being liable to depression 
as regards (the long) wearisome time of teaching and the 
difficulty of the task, by patiently entering upon all the 
questions of the pupils, and by resisting the challenges of 
adversaries in being able to answer them duly, the teacher 
will be of real help to his hearers. It is said likewise, that 
tolerance with regard to the faults made by the pupils is 
needed. This may be fulfilled if one is possessed of that super- 
natural insight through which one comes to know the amount 
of help that is to be administered to others. If (this insight) 
is wanting, one must abstain from preaching to those that 
are not devoted to the Doctrine and to those that wear in- 
signia and the following five (categories of persons, the teach- 
ing to whom is prohibited by the Vinaya®®^) etc. Such persons 
will be always opposed to a teaching that humiliates them 
and become full of passion and hatred. Consequently, the 
preaching and study of the Doctrine, that has such an unfavour- 
able result, cannot be of help for the attainment of felicity 
and salvation. 

From all this we draw the conclusion, that if the Doctrine 
is communicated by a teacher, that proves perfect (with re- 
gard to all that has been said, — [30 a] the latter will be 
agreeable to the hearers and perfectly attain his aim. 

The Sutralamhara says:®*®) 

Accordingly the Bodhisattva, being wise, free from lassi- 
tude, full of compassion, greatly renowned, of virtuous be- 
haviour and a good orator, — 
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shines, by (the lustre of his) teaching amongst all living 
beings, as if he were the sun. 

The means of teaching. 

Ill Bb. In th& Abhidharma-samuccaya,^^*) fourteen, or from 
another point ef view, six media of teaching are mentioned, 
as follows: — 

How is the explanation (of the Sacred Texts) to be con- 
ducted? (Answer); — In the manner, in which the Sutras 
have been exposed (by Buddha), namely, by (communi- 
cating): — I) The subject that must be fully apprehended 
(—the Truth of Phenomenal Existence)®®®) 2) the true cha- 
racter of it ( — impermanence)®®®) 3) the factors conducive to 
full apprehension (— pure morality etc.)®®’) 4) complete ap- 
prehension itself — Enlightenment or the right philosophical 
view),®*®) 5) its final result ( — Nirvana),®*®) 6) Divine Wisdom 
■( — an attribute of one that has attained it).®™) 

The fourteen media of teaching are: — 

1) The medium of abridged explanation,®’^) 

2) The medium of concentration (of teaching) upon one subject, 

3) The medium of taking recourse to minute details, 

4) The medium of (communicating the different degrees of 
perfection, each of which is respectively the foundation of) 
higher and still higher (virtues),®’^) 

5) The medium of exclusion (of all that does not come under 
! the category in question), 

^ 6) The medium of changing the meaning of (ordinary) words 
I (into termini technici), 

7) The medium of demonstrating matters worldly and un- 
worldly (in regard of each other).®™) 

8) The medium of indicating the individual (to whom one 
intends to teach). 

9) The medium of analysis of the stuff (by quadrilemmas etc.). 

10) The medium of the six modes.*™). 

11) The medium of (enlarging upon) the full apprehension of 
the Truth etc.®’®) 

12) The medium of showing the power (of each word taken 
separately to indicate an idea) and the impotence, (if 
one word is omitted, of the others to render the contents 
intelligible.*’®) 
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13) The medium of repeated teaching, and 

14) The medium of evident proofs. 

Some works explain (the subject in question) by indi- 
cating the aim, the subject-matter in abridged form, and 
the meaning of words, — others — by demonstrating the 
general meaning and the details. A certain teacher of the 
ehim-pa tribe in his turn distinguishes: 

1) Demonstration of the meaning, 

2) Explanation of (the verbal part of) the text [30 b]. 

3) Complete ascertainment (as regards both). 

1) — First one gives a dry, brief account of the subject (treated 
in) the text, and then (the true meaning is) ascertained 
through the communication of the sources, the aim of the 
composition, and of its subject-matter. Through all this 
the students will get a clear aspect of the meaning of the text. 

2) Having become acquainted with the principal points by 
overlooking all the contents (of the text), one has to ex- 
plain the Doctrine, that is made the subject of study, 
by removing all the doubtful points, and then to enter 
upon an investigation of the parts spoken of directly or 
indirectly. In this way the students will be able to under- 
stand completely the verbal part of the text. 

3) — Although, in such a way, the meaning (of the text studied) 
will come to be thoroughly apprehended, nevertheless, 
some objection from the part of an opponent, who has 
not been refuted, may be met with, as (for instance): — 
“in that which has been said, there occurs such and such 
contradiction, tautology, and absence of (due) connection”. 
Having in view an ignorant opponent, who thinks so, one 
ought to be ready to give him a due answer, which expells 
such thoughts, and then, by taking recourse to Scripture 
and to Logic, — to remove completely every suspicion, 
as to the opponent’s objection being founded. We read 
in the Vyakhyayukti:^’’'^) — 

Those that communicate the meaning of the Sutras, 
Must explain it (having in view) the aim, the contents in 
abridged form. 

The meaning of the words, the connection between the parts. 
The objections (which may be met with) and the reply given 
to such. 


The two last points are to be viewed together, in order 
that one may know, how to give a good reply. Having first 
come to know the aim of the Sutras,”®) he that is devoted 
to the study and observation (of the Doctrine) must indicate 
their aim. As such is to be understood from a brief indication 
of the contents, one must give such, that is, demonstrate the 
body of a discourse or an exegetical treatise, — the words 
and sense, — or, otherwise, the subject-matter condensed. 
The latter is in its turn apprehended through the knowledge 
of the (precise) meaning of each word. Therefore, on the 
basis of the four methods of elucidating the meaning of a 
word,”®) one has to explain so as to remove all doubt and 
after having taken in to consideration all the questions and 
refutations. Otherwise, one may explain [31 a] the meaning 
of words by taking recourse to synonyms, homonyms, or to 
one of the many meanings of a word, by changing ordinary 
words into termini technici, or by changing the word itself, 
by omitting, for instance, negative particles etc. Moreover 
the Vyakhyayuhti^^) says: — The meaning of words may 
be apprehended in four ways, namely by means of 1) synonyms, 
2) definition, 3) etymology, and 4) the varieties (of the cha- 
racter of ideas expressed by such and such word).®®i) Synonyms 
are other names (given to the same object), the definition is 
(the indication of) the meaning in which the word is used, 
and the etymology, — that of the reason for using the term 
(in the sense which is applied to it). Some consider, that the 
etymology of a word does not explain its meaning, but this 
is not correct, because, according to Apra 5 ibha(?), when 
a word is explained, this can be done in 8 different ways. 

The due connection®*®) is the accordance between the 
proceeding and the following as concerns the meaning and 
the order (of the words); by it we know, (that our speech) 
is not contrary to the order in which one word is to follow 
the other, in regard of its meaning. The absence of contra- 
diction with regard to Logic and disagreement between the 
proceeding and the following is to be known from the ob- 
jections, that are made, and the answers, given in return; 
therefore, having (always) in view an opponent, who attacks 
words and sense, one must explain so, as to render the latter 
completely certain and incontrovertible. 
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The character of teaching* 

III Be. One must teach, having in view: — 
a^) The students, 
bj) The aim, 

Cj) The manner of conducting the teaching. 

The character of teaching as concerns the students, 

IM Bcaj. To students (possessed of) acute, mediocre and week 
intellectual faculties, one must, respectively, explain briefly, 
moderately, and in detail, just as we have three kinds of 
Sutras, — the extensive, the intermediate, and the brief. In 
accordance with the (spiritual) family*®*) to which the student 
belongs, one has to teach Mahayanistic or Hinayanistic 
Doctrines, and with regard to the different wishes of the 
pupils — that, which proves most suitable. 

It is said in the Samadhirdja:^^*) — 

1 .®®®) If they entreat thee to grant the gift of the Doctrine[3 1 b] 
Thy first reply must be “I have not studied enough”. 
2 . 686 ) ,, You all are wise and greatly learned, — how dare I speak 
In the presence of such illustrious persons”? — so art 
thou to say. 

3. ««’) Never speak at once, but only when thou seest, that 

(the hearer) is worthy. 

But if thou knowest that, teach, even if they do not pray 
thee to do so. 

4. ®®®) If thou shouldst perceive, amongst thy hearers, many 

that are of immoral conduct,*®®) 

Do not preach to them abstinence,*®*) but sing the praise 
of charity. 

5)«»i) If there be (others) with scant desire, but who live in 
pure morality, — 

Arouse (in thee) thoughts full of love and speak of abstinence. 
6.*®®) If those with sinful desires be few, and the virtuous are 
great in number, — 

Then take thou the part (of the latter) and sing the praise 
of pure morality. 

The character of teaching as regards the aim, 

1 1 1 Bebj. One must give a precise definition of the special aim 
(of the teaching) that is to be attained, aud teach so, as to 
lead to the attainment (of this aim). 





The procedure of teaching. 

ril BcCi. (Here we have to distinguish): — 

bj) The teaching itself. 

Ca) The conclusion. 

The preparations. 

IIIBcCiag. (The teacher must) make the due arrangements, ad- 
dress a prayer to the Three Jewels, and, having banished the 
Evil One (by means of the charm especially prescribed for 
this purpose),®®®) manifest his great love with regard to all 
his hearers. It is said in the Saddharmapundarika:^^^) 

1.695) -phe teacher, when he thinks, that the time is come, 
Is to enter the school-house, and, having closed the door, 
And taken a review of the Doctrine, in all its parts, — 
Is to teach with a mind free from dismay. 

2.696) The sage, always good-tempered and sitting at ease. 
Preaches the Doctrine, after having erected 

A spacious seat in a clean and agreeable spot. 

3.®®’) He dresses himself in a clean religious robe, well dyed 
with exquisite colours [32 a]. 

Puts on the black mantle and the spacious skirt. 

4698) Then, on the seat, — a footstool covered with diverse 
garments, be seats himself. 

And having well washed his feet, rises up, anoints head 
and face, 

5. ®®®) And there, sitting on the preacher’s seat, — to the people 

that have assembled and are full of attention, — 

He is to deliver diverse sermons, — for monks and for nuns, 

6 . V 00 ) For the devotees of the laity, male and female, and 

likewise for kings and princes. 

The teacher must always be free from envy and teach with 
a sweet voice and on diverse subjects. 

7. ™^) He must reject all indolence and never be subjected to 

lassitude, 

Become free from uneasiness and meditate upon the power 
of Love, 

(Which he exercises) with regard to his hearers. 

8. ™®) By day and by night is he to preach the highest of 

■ Doctrines in the form of millions of diverse parables, 



To gladden and to gratify the hearers, but never to desire 
'anything for himself (in return). 

9.™®) Neither of food or beverage, of garments, a couch, a 
seat, a religious robe. 

Nor even of a remedy, if he is ill, dare he think and accept 
such from his hearers. 

10.™^) Other must be his thoughts: — “may I and all these 
living beings attain Enlightenment; 

To teach the Doctrine in order to help mankind, — this is 
the sole foundation of my happiness!” 

Moreover we read in the Sagaramatipariprcchd:’’’’^) — [32 b] 
fame! §amavatil ^amitagatrum ! ahkure! mahkurel 
marajiti! karade! keyure! tejovati! ojasvini vigistanirmale! 
malasane! okhare! khage! grase! grasane! omukhe! paran- 
mukhe! varammukhei — all the bonds of the demons are 
rernoved, all the antagonists are vanquished, (we are) released 
from the chains of the Evil One and stamped with the seal 
of Buddha, and all the devils are annihilated. May all the 
works of Mara vanish by virtue of the perfect purity of the 
Immovable One! Such, o Sagaramati,™®) are the words, that 
vanquish the Evil One and remove all defilement. He, that 
expounds the Doctrine, must duly recite them and then, 
having occupied the preacher’s seat, let his thoughts full 
of love (which manifest themselves in the desire) to secure 
supreme Enlightenment extend over all the circle of hearers. 
He must think of himself as of a physician, of the Doctrine, 
— as if it were a remedy, of those, that are to study, — as 
of patients, and of Buddha, as of the Highest of living beings. 
Moreover, he has to consider, that the rules of the Doctrine 
must be established so as to have a long existence. Now, if 
he teaches the Doctrine, having first uttered the charm 
(which has been mentioned), — the Evil One and his hosts 
will not dare to approach him, — in order to divest him from 
teaching, — within the reach of a hundred miles, and those, 
who still chance to come near, will not be able to make any 
disturbance. 

And:™’) — the teacher must be (morally) pure, of virtuous 
behaviour (outwardly) clean and neatly dressed. 
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The teaching by itself. 

IIIBcCiba. The chief foundations of teaching must be six in 

number, corresponding to the six transcendental virtues,™®) — 

as follows; — 

1) Delivering the words and meaning according to one’s own 
conception ( =charity).™*) 

2) Suppressing the sinful acts of the three media ( = moral- 
ity).™) 

3) Enduring heat, cold, and other odds (= patience).™) 

4) Perseverance in teaching ( = energy).''^®) 

5) Concentration of the mind upon the subject of the latter 
(= concentration).™) 

6) Analysis in regard of the words and sense, as to their 
contradiction or right connection etc. (= analytic wis- 
dom).™) [33a] 

The teacher Haribhadra™) says: — (The harmony with 

the six transcendental virtues is attained by): — 

1) Granting the gift of the Doctrine etc. (= charity). 

2) Becoming free from thoughts, that characterise a Hinaya- 
nisPi®) ( = morality). 

3) Enduring harsh words from all those, with whom one 
chances to meet ( = patience). 

4) Arousing the desire to study (= energy). 

5) Bringing about the concentration of mind (to a degree), 
which cannot be attained, if one is a follower of other 
vehicles (= concentration), and 

6) Clothing those, that strive for Supreme Englightenment in 
the armour of Non-perception (of the reality of separate 
entities™) (= Highest Wisdom). 

The conclusion of study. 

Ill BcqCj. After having finished teaching, the preceptor must 
i pray ’all his hearers to forgive the mistakes, which he may 

I Have made, pronounce a blessing that all might practise 

j virtue and attain Supreme Enlightenment, and seal all with 
I the seal of the Buddha. 

\ 

Characteristic of the methods of study. 

me. (Here we have to distinguish): — 
a) (The character of) the student, 
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b) The means of study, taken recourse to, 

c) The manner of studying. 

The character of the student, 

IllCa. The students may be of three kinds, namely of: — 
aj) Acute, 
bj) Mediocre, and 
Cl) Feeble intellectual faculties. 

The students of acute faculties, 

inCaai. With regard to the first kind we must show: — 

82) The defects, that may be met with a student and are to be 

avoided, and 

bg) The definition of a student as he must be. 

The various defects, 

1 1 1 Caaiag. (We know) : — 

83) Thirteen, 
bg) Six, and 

C3) Three defects, that are to be avoided. 

Thirteen defects, 

IIIGaaiagag. The VyakhyayuktP^^) mentions sixteen methods of 
study, that act as antidotes against thirteen defects. The 
latter are as follows: — 

1) Disturbing the teacher, when he contemplates the subject 
to be expounded, and indecent behaviour (in general). 

2) Showing arrogance, being proud of (one’s own) high birth etc. 

3) Showing no real desire to study. 

4) Becoming oppressed at heart by disagreeing views. 

5) Having no regard for the teacher, and 

6) Thinking, how to make some objection in order to refute 
him, — both out of disrespect. 

7) Want of reverence in having no consideration for the 
merits of the Doctrine and of him, that teaches it. [33 b] 

8) Showing contempt for the Doctrine and the teacher by 
considering the former to be unconnected speech and, as regards 

the latter, by finding fault with him, his morals, behaviour, 
outward appearance, the way of expressing himself etc. 

9) Using abusive language, 

10) Looking to profit and honour, 
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11) Not listening duly, being distracted or plunged in apathy 
and sleepiness, 

12) Not comprehending duly, by having incorrect views of 
the meaning and the essence of the Doctrine. 

13) Not paying the due attention, — one’s desire (to study) 
and efforts being to feeble. 


Six defects. 

1 1 1 Caaia 2 b 3 . The Vyahhydyuhti'’^^) says : 

Arrogance, want of faith. 

Absence of desire (to study). 

Distraction, apathy. 

And lassitude, such may be the defects’^o) of the student. 
Otherwise’®^) (we distinguish): — 

1) The defects in one’s acts, 

2) Absence of faith, 

3) Disrespect, 

4) Unappropriate thoughts, 

5) Discord, and 

6) The defects in apprehending. 

As concerns the defects in one’s actions, such may be corpo- 
real, — immoral behaviour, oral and corporeal, — not making 
the due efforts with both body and speech, and mental — 
want of desire to study. 

The defects, that consist in unappropriate thoughts, are, 
— to seek brawls and to think how to escape a controversy. 

The defects (arising from) discord are five in number, — 
absence of reverence for the Doctrine by not taking it to 
be the Path, that leads to Salvation, and for the Word of it, 
considering such to be unconnected speech etc., disregard for 
the teacher, by finding fault with him, his conduct and the 
manner of teaching, contempt for (the teacher’s) descent, and, 
last of all, self-deprecation, in thinking oneself unable to 
understand the meaning of the Doctrine and to act according 
to the latter. 

The defects in apprehending are likewise five: — appre- 
hending wrongly, getting no clear conception of the meaning, 
[34 a] misunderstanding the words, disregarding the gram- 
matical forms, and getting no full apprehension (of the matter). 
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Three defects, 

III CaaiagCg. A vessel, in which one intends to gather water, 
when it rains, may have three defects, which render it un- 
able to exercise its function. It may 1) be turned downward 
or closed with a lid, the water having no entrance, 2) be dirty, 
so that the water, though it enters, will become polluted, 
and 3) may have a hole and through this be unable to retain 
the water. In the same way the vessel, that does not receive 
the rain of the Doctrine, when such descends, may be de- 
fective in three ways: 

1) The hearer may not listen at all, being distracted or plunged 
in apathy, and (the Word of the Doctrine) will not reach 
him. 

2) If one does not listen with the due attention (the Words of 
the Doctrine), though they reach one, are in danger of 
being perverted. 

3) If one is forgetful, that which has been heard, will not be 
retained in memory. 

“As an antidote against all this”, says the Lord, “study 
thoroughly and be attentive”. 

Otherwise, we may compare (those, that do not study 
as it is prescribed) to patients, who do not understand the 
directions of the physician, to those, that understand them 
wrongly, and to those, who, though they have understood 
them, waste the remedy, that is given to them. Again, they 
are like patients, that do not eat, when they should do so, 
like those, that eat what is unwholesome, and like those, 
who, though they have eaten wholesome food, vomit it back 
again. Therefore, the teacher, that knows the character (of 
his students) must, if they become distracted, speak so as to 
frighten them (in showing them the fatal consequences of 
their behaviour) as follows: — 

The age of man, that dures a hundred years, , 

Is reduced to the half by night’s sleep, f 

And if we sleep by day likewise, — | 

Even this half will be diminished. 1 

And to such, that are overpowered by sleep, he must, in 
order to arouse their attention, tell curious and amusing tales, 
— of the ass and the foal, the lion and the fox, the elder- 
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man and the woman, the old woman and the thief, of Para- 
5urama etc.’®®). 

The definition of a student, 

III Caaib2. It is said in the Catuhqatagastra-harihd-^^^) — 

One, that is sincere, desirous (to study) and intelligent. 

Is fit to be called a good student. 

Accordingly we have to consider: — 
ag) The intellectual power, through which one is able to under- 
stand (the subject studied), 
bg) The 2eal of one, that strives (for knowledge), 

Cg) The due reverence (with regard to the teacher and the 
Doctrine). 

The student* s intelligence, 

IllCaaibgag. (The student) must (fully) understand the subject 
studied in order that the latter might (in reality) become an 
antidote against passions and lead to the attainment of Nirvana. 
Vasubandhu’®^) says: — 

Three factors render leather fit for use, namely, greasing, 
tanning, and drying (in the sun). In a like way the spirit 
(is rendered fit for entering upon the Path of Salvation) 
through study, analysis, and profound meditation. Conse- 
quently, in order to bring about such a state of the spirit, 
one must be keen upon study etc. By the aid of three ex- 
pedients, travellers may easily make their journey by a 
rocky lofty mountain-road. These expedients are: — (suffi- 
cient) victuals, a (good) carriage, and a (trustworthy) guide. 
In the same way those, that travel on the hard, inhospitable 
path of this worldly existence, may easily do so, if they are 
endowed with the force of charity, morals, and. High Wisdom. 
These three, in their turn, all of them depend on study. 

The desire to study, 

IllCaaibgbg. It is said in the Sutras: — By ten means must 
one strive to attain the virtues of the Bodhisattvas. — What 
are these ten? — (Answer: — ^) To seek for the Doctrine with 
a sincere mind, free from craft and deceit, — and so on. 

Reverence, 

IllCaaibgCg. The great commentary (of Haribhadra on the 
Astasahasrika’^^) says: — One must study with the best in- 


tentlons.’^®) This means, that one must take off the hat, 
seat oneself on a low seat, become free from the defect of 
distraction and study the Highest Doctrine with the desire 
to attain Salvation. 

The hearer of mediocre faculties, 

III Gabj. These distinctive features (of a good student) cannot 
be found (with all the hearers). Still, if those, that are not 
possessed of them, come to hear the Doctrine and are able 
(to a certain extent) to understand its meaning, they will 
greatly profit [35a.]. 

The Vyakhyayukti’^'’) says: If those, that have accumu- 
lated all the factors (for the attainment of perfection), hear 
even a little (of the Doctrine), they will reap great merit. For 
instance, as the Saint Qariputra was giving his instructions 
to the newly ordained monks, a certain Brahmana, sitting 
concealed in the neighbourhood, listened to him. Having 
heard the Saint’s words: — “He, that enters the religious 
order, but still continues to lead an immoral life, will be sub- 
jected to suffering of twelve kinds,” — the Brahmana ab- 
stained from his inclination toward sinful deeds. Moreover, 
(we know that)^ when Sangharaksita preached the Doctrine, 
the anchorites who secretly listened to him, reaped the fruit 
of Arhatship. 

The hearer of feeble faculties, 

III CaCj. (There may be such) that do not understand at all the 
meaning of that, which they hear. However, if they but listen 
full of devotion, they likewise attain great merit. It is said:’®®) 
Even those, that do not understand the words they hear, must 
devotedly listen to the word of Buddha. Indeed, if one but 
only listens full of faith, one becomes possessed of great virtues 
and gives increase to the element of Highest Wisdom (the 
germs of which exist in every being). How much more, con- 
sequently, will this be with one, who understands that, which 
he hears. We must only take the story’®®) of Nanda,’®®) the 
cowherd, who (unconsciously) trampled with his stick upon 
a frog (uttering all the while the name of Buddha. The frog, 
through hearing such, reaped merit in the following birth). 
And:’®’^) — Dharmananda’®®) having been reborn as a sea- 
monster, shut his jaws, from merely hearing the name of 

The Jewelry of Scripture 6 
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Buddha, (that was uttered by the mariners passing by, and 
did not swallow them up with their ship), because in his pre- 
vious existence he was accustomed to make his salutation 
to Buddha. Therefore, since those, that have accumulated 
all the factors (for attaining perfection), greatly augment their 
virtues, even if they hear but a little of the Doctrine, — one 
must in any case devotedly listen to the word of Buddha. 

The means of study. 

1 1 1 Cb. The Bodhisattva-pitaha’^^) says : — 

The two causes and the two conditions. 

By which living beings attain (moral) purification. 

Are agreeable speech with regard to others, [35 b] 

And, as concerns oneself, the right philosophical point of view. 

Accordingly, the external conditions are: — reliance 
upon the teacher,”*) and providing oneself with the due ne- 
cessaries of life. The internal conditions are, — to listen attent- 
ively, enter upon an analysis of the subject studied and render 
it completely clear with the help of the Sutras and exegetical 
treatises, and by addressing questions to those, that are com- 
petent. Consequently one must bring study to complete 
achievement, and then exert oneself in profound meditation. 
We read in the Vyakhydyukd:’’^^) — As limestone is burnt with 
fire and then slaked by water, so is the stone of the residue”®) 
of passions consumed by the fire of Highest Wisdom and then, 
slaked by the waters of profound meditation, is completely 
done away with. This High Wisdom cannot be obtained with- 
out having studied the Highest Doctrine, — therefore, listen 
devotedly to the Word of Buddha. 

He, that merely bears the burden of words, without 
undersknding (their) meaning, will never attain his aim, just 
'as the boy, who had a paper with a testament (putting him 
in possession of) a treasury, fastened it to his neck (and did not 
know, what its contents was). Therefore, although one may 
have studied a great deal, still in order to get complete com- 
prehension (of the subject), one must devotedly listen to (the 
explanation of) the meaning of the Sutras. The sentinel, 
who does not look attentively about, but (contents himself) 
with saying: — I am awake, — is at length killed by robbers. 
Just in the same way one, that has studied much, but only 



83 


pays attention to the words, without analysing (their meaning) 
will be soon overpowered by his enemies, the passions. As 
accurate analysis is itself impossible without the thorough 
knowledge (of the subject studied), one must strive to get 
a clear aspect of its meaning. We may give another example 
(to illustrate the failure of those, that pay attention only to 
the verbal part), namely musicians, who being afraid of robbers, 
sing in order to remain awake, and are nevertheless killed by 
the robbers. As a blind man, that holds a lamp, administers 
help only to others (but not to himself) [36 a], so is one, who 
has studied and knows the words, but has no clear knowledge 
of their meaning. Therefore, exclusively for the sake of 
apprehending this meaning, one must zealously listen to its 
explanation. 

The manner of studying. 

IIICc. (We distinguish): — 
aj) The preparations, 
bi) The study itself, 

Cl) The conclusion. 

The preparations. 

Ill Ccaj. 1) (One must) first of all think, how to realize (the aim 
of) the Doctrine, as it is said (in the Jdtakas-J^’’) — The reali- 
zation, which follows study, must be regarded as most 
important. 

2) (The student’s) behaviour must be characterized by de- 
votion, in paying reverence (to the teacher and the Doctrine) 
by one’s acts, speech and thoughts. We read in the J6- 
takas'J^^) — 

Sitting on the lowest of seats, showing the splendour of self- 
discipline. 

Looking with a sight full of joy, as one, that enjoys the 
nectar of the Word, 

(The student), with thoughts full of reverence, concentrated, 
clear, and free from defilement. 

Having made his salutations, • — is to listen to the Doctrine as 
a patient to the instructions of the physician. 

3) (One must) meditate upon that bliss, which is caused by 
the accumulation of (the factors and) conditions (for the attain- 



ment of Nirvana). It is said in the Tathagata-acintya-guhya- 
nirdega'J^^) — 

Seldom does a Buddha appear in this world, 

And seldom may birth in a human form be obtained as the 
result of previous virtue, 

Alas! the study of the Doctrine, and faith are things (like- 
wise) hard to obtain. 

Even during a hundred aeons. 

And iht Lalitavistara^^) says: — 

Human birth and the appearance of a Buddha (in this world) 
is not easy to be met with. 

And so are likewise the attainment of faith, avoidance of the 
eight unfavourable states of existence,’^^) and the 
opportunity to study the Doctrine. 

At present, — the Buddha has appeared, and the favour- 
able state of existence, faith, and the possibility to 
study the Doctrine are all of them secured. 

Therefore — do away with all distraction. 

There may come a time, when, for millions and millions of 
aeons, — 

It will not be possible to hear (the word of) the Doctrine, 
Therefore, since you may obtain it now, give up all 
distraction. 

Moreover, we read in the Vydkhyayukti:'’*^) — 

The Word of Buddha, the opportunity to hear it. 

The desire (to study) [36 b], wisdom, and the absence of 
impediments — 

These four are hard to be obtained. 

Therefore listen to the Word of Buddha (when it is possible). 
And:’«) — 

If a living being dies, will he (in his next birth) meet with 
the Jewel of the Doctrine or not. 

Will he come to study the Doctrine, 

And will there be one, that explains it to him, — no one 
can tell. 

Therefore, at present you must zealously listen to the words 
of the Teacher. 

Again:’'**) — 

If one exists in the phenomenal world,’*®) one is inevitably 
reborn. 
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But this new life usually passes away in vain, for 
The Perfect Word (that shows us the right way) is seldom 
to be heard here. 

It is rare as the flower of the Udumbara. 

The Study itself . 

Ill Cbj. (The study itself) must be in harmony with the six trans- 
cendental virtues. (One must): — 

1) Consecrate the three media to the service of the Doctrine 
(= charity). 

2) Suppress sinful inclinations and remove all the defects 
(that hinder one to become) a worthy receptacle of the 
Doctrine ( = morality), 

3) Endure odds (= patience), 

4) Be zealous in study (= energy), 

5) Concentrate the mind upon words and sense ( = concen- 
tration), 

6) (As concerns the Climax of Wisdom, distinguish): — The 
highest degree — the attainment of transcendental know- 
ledge, the intermediate, — apprehension, preservation in 
memory and analysis, in following the word, and the lowest, 
— the five immeasurable feelings. 

The conclusion. 

Ill Cccj. (When the teaching is finished, the student must) pray 
the teacher to forgive his mistakes, pronounce a blessing, and 
render his thanks. 

The instructions for realizing the aim of the Doctrine. 

Ill D. In order that study and analysis might have an effective 
result, — 

He, that has studied and gives himself up to analysis, 
Must live in pure morality and practise profound meditation. 
Accordingly, pure morals are needed, in order to act as a support 
(for him, that is to realize the aim of the Doctrine). It is said 
in the Samadhiraja:'’*^) 

If he, that has become well versed in numerous works on 
the Doctrine, 

Is proud of his knowledge and does not preserve his morals. 
He will not be able to save others by his great learning, 
And, morally impure, he is doomed to hell. 




(Accortingly) extensive study must always be connected with 
pure morals and analysis of the meaning and profound me- 
ditation It is said in a passage of Scripture concerning^the 
monks who have got a firm stand in the principles of 
the Doctrine’^): _ [37 a] By study and analysis only, 
without the practice of meditation, one is unable to get a firm 
stand in the Doctrine. Likewise is this impossible, if one 
merely practises meditation and does not take recourse to 
study and investigation. But if both parts (study on one side 
and analysis and meditation on the other) are resorted to and 
accepted as a foundation, one gets a firm stand in the 
Doctrine. 

Moreover, the Sutralamkdra'’*^) says : — 

Therefore, the meditation of the Saints, can never be fruitless, 
Therefore the teaching of the Buddhas can never be useless, — 
Useless would be meditation, if reality were perceived 
through mere study, and 

Senseless would be the teaching, if one could practise me- 
ditation without having studied. 

Therefore, in order to have an antidote against perverse con- 
duct, which is the foundation and the cause of much suffering, 
we must watch over our morals and make all our efforts, to 
become purified from sin. The gradual order in which this 
is to be attained is demonstrated by Qantideva,’*®) as follows : 

Be patient, strive to obtain study. 

Then, betake thyself to the forest. 

And, having concentrated thy mind. 

Meditate upon the impurity (of all that arouses our passions). 
Accordingly, first of all, we must become possessed of endu- 
rance (with regard to the odds that may be met with). If 
such endurance is wanting, the aversion (toward this worldly 
existence) will never arise and one will never enter upon the 
study (of the Doctrine that delivers from this existence). 
And, if one has not studied, one cannot come to know the 
means for doing away with all the passions, which is concentra- 
tion of mind. Consequently, we must strive to obtain learn- 
ing. But, if one is contented with having studied and leads 
a dissolute life, the concentration of mind can never be brought 
about, and, as says the Candrapradipa’’^) — 

— Addressed with words, that harmonize with the Doctrine, 



Those that follow the usage of worldings, show (in return) 
wrath, hate, and disbelief [37 b] 

And, though they understand the meaning (of the Doctrine), 
they have no faith in it. 

Therefore one must abstain from making friends with the world- 
lings, and repair to a solitary forest, as we read (in the Bodhi- 
caryavatdra:'^^^) — 

In the woods, the beasts, the birds, and the trees do not 
utter harsh, abusive words, 

0, when shall I come to live among them, with whom it 
is easy to make friends’®^)! 

Then, one must make all one’s efforts to attain concentration 
of mind, for if one does not become free from distraction, one 
will never come to practise profound meditation. As the result 
of this meditation is to be the complete purification from 
all the passions, one must meditate upon the impurity etc. (of 
all that arouses them). 

Again, if one, who has studied much, does not fulfill (the 
precepts of the Doctrine), he will commit a great sin. The 
Ugrapariprccha’’^^) says: — If one, that is greatly learned, 
meets with the complement of conditions (for attaining sal- 
vation), but, nevertheless, continues to be attached to worldly 
property etc. and does not purify his mind, he will remain 
alone and will deceive all living beings, including the gods. 

And in the Ratnakuta’^*) we read: — 0 Kagyapa, just as 
some, that are borne by the waves of the ocean, may (at the 
same time) die of thirst, in a like way, 0 Ka 9 yapa, soraeBrah- 
manas and ascetics, having studied many religious works and 
mastered them completely, are still unable to appease the thirst 
of desire, hatred and infatuation. Thus, although they are 
borne by (the waters of) the ocean of the Doctrine, they 
perish from the thirst, caused by passions and fall into evil 
births. — Consequently,’®®) since the preaching of the Doc- 
trine with one’s lips, without any practical application, as I 
do it, is worthless, one must regard this practical application, 
as the most important (part of the matter). It is said in the 
Adhydgaya-samcodana-sutra:'’^^) — 

1.’®’) Proud of one’s great learning [38 a], 

One is full of disregard (toward others). 

Indulges in dispute and controversy. 


Is forgetful and has no clear understanding. 

Such are the defects of him, who takes delight in inane 
oratory. 

2. ’*®) One is far from having deep thoughts, 

One’s outward appearance and mind lose their serenity, 
As one is (alternatively) subjected to great arrogance and 
humiliation”®). 

Such are . .... 

3. ’“) The worldling loses all consideration for the Highest 

Doctrine, 

Is harsh and has no thoughts of love, 

And is far from (possessing) concentration of mind and 
transcendental knowledge. 

Such are ...... . 

4. ”i) He is always irreverent with regard to the teachers. 

And, finding pleasure in obscene tales. 

Pays attention to that which is worthless, 

And becomes destitute of High Wisdom. 

Such are ....... 

5. ”®) He is not esteemed by the gods and the spirits. 

Nor has he any desire to obtain (such esteem^ 

And, as to correct knowledge, he possesses none. 

Such are 

6. ”®) He is always reproved by the wise. 

To whom his nature is perfectly clear; 

His life passes away in vain. 

Such are 

7_764) 7 iig worldling laments at the hour of death, 

(Saying): “I have not attained any positive result, what 
am I to do now?” 

He suffers greatly by not having partaken of the deeper 
(sense of life). 

Such are ...... . 

8. ”®) He is wavering like grass agitated (by the wind). 

Is always full of doubt, 

And never may call a firm conviction his own. 

Such are 

9. ’«“) Like an actor on the stage. 

That speaks of the heroism of others, [38 b] 
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He has no prowess of his own. 

Such are . 

10. ’®’) He becomes fraudulent and easily loses hope’®®) 

Again and again he enters upon dispute and controversy, 
And draws far from the Highest Doctrine of the Saint. 
Such are 

11 . ’69) Feeble in strength, one rejoices to praise. 

And, destitute of right knowledge, trembles when abused, 
One’s mind is fickle like a monkey. 

Such are 

12. ”®) As one’s mind is not possessed of correct knowledge. 

One commits errors or depends on others. 

And (finally) falls a prey to the passions. 

Such are ...... . 

13. One’s visual sense is deluded, and so is the auditory. 

The olfactory sense errs and so does the gustatory, 

The tactile sense and the intellect are likewise erring. 
Such are 

14. One’s mind being always in the power of auditory sensation, 
One is intoxicated by (well-sounding) words and acquires no 

true knowledge, 

Thinks incorrectly and enters upon evil paths. 

Such are ...... . 

Having described (all these defects, the Sutra continues): — 

15. ”^) Having, for a long time, found pleasure in fine words, 

One does not obtain real satisfaction, for 

It is better to ponder over (the meaning of) one word, 

Through which one may obtain infinite joy. 

16. ”®) The bark of the sugar-cane (by itself) has no value, for 

That which gives pleasure, its sweet juice, is contained within. 
If one eats only the bark, one is not able 
To taste the exquisite juice of sugar. 

17. ”®) The (mere) words (by themselves) are like the bark. 

And the meaning contained in them, — like the sweet juice. 
Therefore, having ceased to find pleasure in (the mere sound 
of) fine words, 

Ponder over the meaning and always be attentive. 

All these methods (of studying and preaching the Doctrine), 
Buton with the large mouth {39 a] who has studied much. 
But has neither realized that, which he has learned 
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Nor accumulated the factors (for attaining salvation), — 
has written down. 

May he (nevertheless) by (the force of) previous virtues, 
After his death, which will soon take place. 

Partake of Maitreya’s religious feast in the regions of Tusita. 
Finished the investigation of the methods of study and teach- 
ing, the first chapter of the History of Buddhism, entitled “The 
Jewellery of Scripture”. 

Book 11. (Part IV). [39 a. 2.] 

The History of Buddhism, 

The main subject of this fourth subdivision will be the history 
of Buddhism, — (a description of); — 

IV A. The way, in which the Doctrine took its origin in this world 
in general, and — 

IV B. How it appeared in the country of Tibet — particularly. 

IV A. The Rise of Buddhism and its Development in 

India. 

When the Bodhisattva brings to accomplishment the accumu- 
lation of merit, or, otherwise, when the sphere of his activity (as a 
Buddha”^) has become completely pure, and when the roots of 
virtue in the converts have attained maturity, then the Buddha 
appears (in his chosen world) and expounds his Doctrine. 

(There are many Buddhas, that have already appeared during 
the different aeons, and many that are still to come, so we have 
to distinguish): — 

a) The aeons, in which the Buddhas appear — in general, 

b) The rise of Buddhas during the Fortunate Aeon”®), 

c) The appearance of the Highest of Sages (the Buddha 
Qakyamuni) in this world of suffering,”®) — the most 
particular (subject of our narrative). 

The different Aeons, 

IV Aa. The different aeons are to be divided into the bright and 
the dark ones. The former are those, that are marked by 
the appearance of Buddhas, and the latter, those, during which 
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no Buddhas arise. In the bright aeon, which is called the 
Fortunate (that, in which we live), the (number of) Buddhas 
(that have already come and are still to appear), is 1000 or 
1005.”’) (The Fortunate Aeon) is to be followed by 60 great 
dark aeons. Then there will come a great bright aeon, named 
Mahayafas”®) and during it 10,000 Buddhas (will arise). 
Thereafter 10,000 dark aeons will pass away, and will be 
succeeded by the bright aeon, call the Starlike, with 80,000 
Buddhas. 300 dark aeons will then follow, and, after they 
have passed away, the bright age named Gunavyuha”®) will 
come, during which 84,000 Buddhas are to appear. So says 
the Bhadrahalpika-sutra.’’^) 

The rise of Buddhas during the Fortunate Aeon. 

IV A b. (Here we meet with) two (versions): — 

a^) The rise of 1005 Buddhas according to the Karuna-punda- 
rifea’®^) [39 b], and 

bj) That of 1000 Buddhas according to the Tathagata-acintya- 
guhya-nirdega.’’^^) 

The version of the Karunapundariha. 

IV Aba^. In olden times, when the great aeon named Dharana’®®) 
was lasting in this world, there lived a king, whose name was 
Aranemi,’®*) — a universal sovereign,’®®) ruling over all the 
four continents. (This king) had a thousand sons, Animisa’®®) 
and the rest, and was the Lord Paramount of 84,000 tributary 
sovereigns. His chief household priest’®’) was the Brahmana 
Samudrarenu,’®®) who had 80 sons and 1000 young Brahmanas 
for his pupils. One of (the eighty) sons, the Brahmana Sa- 
mudragarbha,’®®) attained Supreme Enlightenment (and be- 
came) a Buddha, known by the name of Ratnagarbha.’®®) The 
great sovereign Aranemi worshipped (this Buddha uninter- 
ruptedly) for three months and so did each of his 1000 sons, 
250 years and 3 months having passed away in this manner. 

Then (the Buddha’s) father, the Brahmana Samudrarenu 
worshipped him for seven years, and after having heard the 
Doctrine from him, he had a dream.’®^) He saw, that the king 
Aranemi was eating (the flesh of) many living beings and was 
(finally) himself devoured by wild beasts, tigers etc.’®®) He saw 
likewise some (of the king’s) ministers who, mounted on cha- 
riots, were intending to travel by a wrong way.’®®) Having be- 



held these and many other (visions, Saraudrarenu) asked the 
Buddha the meaning (of each of them). The Buddha prophes- 
ied, that the king would be greatly attached to his royal power, 
commit sinful deeds, and through this fall into evil births and 
(perpetually) abide in the Samsara, that his ministers would be- 
come Qravakas and Pratyekabuddhas’®*), and that others would 
attain Enlightenment. [40 a.] Thereupon, the Brahmana (went 
to the king) and said : “0 Great Sovereign, it is not easy to become 
born in human form, meet with the appearance of a Buddha 
and with the favourable conditions (for entering upon the 
Path of Salvation). Therefore,’*®) make thy initial vow for the 
attainment of Supreme Enlightenment”. The king, thus ad- 
dressed, replied: — “I have no desire to attain Enlightenment 
and to become a Buddha. (I am too much attached to this 
worldly existence)’*®)” — such was the motive, which he put 
forth for his refusing to make the initial vow. The Brahmana 
summoned him again and again, and the king finally promised 
to make the vow, if he could obtain a sphere of activity (as a 
Buddha), that would suit him.’*’) Thereafter, the Buddha 
Ratnagarbha became absorbed in the meditation called Adar- 
5 a-vyuha,’**) and then, after he had (miraculously) demonstrated 
the great multitude of worlds of Buddhaic activity, (the Brah- 
mana Samudrarenu) summoned the king to choose the world, 
which pleased him most.’**) The king, having obtained faith, 
(returned to his city), entered his palace, and, having forbidden 
the people to disturb him, gave himself up to thoughts, how to 
secure the world (in which he was to become a Buddha). His 
example was followed by all his 1000 sons. 

In the meanwhile, the Brahmana Samudrarenu converted 
a great number of living beings to (the teaching of) Highest 
Virtue.®**) After seven years had passed away, the king, invited 
by the gods, set out with all his attendants, and, having come 
in the presence of the Buddha Ratnagarbha, he beheld his 
world of Buddhaic activity and made his initial vow. Then the 
Buddha uttered a prophecy (by the force of which) the king 
'was to become the Buddha Amitayus®*^) in the regions of Suk- 
;havati.®®*) (The king’s) eldest son, Animisa,®*®) was, — after 
■ Amitayus’ attaining Nirvana and on the very morn, that is to 
follow the eve, when his Doctrine would cease to exist, — [40b.] 
to be the Buddha named Samanta-ra^my-abhyudgata-^rikuta- 
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raja.®®*) After his attaining Nirvana the second son, — (prophe- 
sied up to that time to be the Bodhisattva) Mahasthama- 
prapta®®®) — was to attain Buddhahood under the name of 
Supratisthita-guna-mani-kuta-raja.®®®) The third son was to 
be (the Bodhisattva) Manjup-i, (and subsequently) — the Bud- 
dha Samantadar^in®®’) in the region called ^uddha-virajah- 
samnicaya®®®). The fourth was to be Samantabhadra,®®®) the fifth 
— Padmottara®*®), the sixth — Dharma-va^avartigvara- 
raja,®**) the seventh — Prabhasa-virajah-samucchraya-gandhe- 
9 vara-raja®*®) and the eighth — Jnana-vajra-viskambhite§vara- 
ketu.®*®) At the same time 10,000 living beings likewise re- 
ceived the prophecy of future Buddhahood. Then came the ninth 
son, who was to be the Buddha Aksobhya,®**) the tenth — Su- 
varnapuspa,®*®) and the eleventh — Jayasoma.®**) In such a 
way all the 1000 princes, the 84,000 tributary sovereigns and 
920,000,000 living beings more, the 80 sons of Samudrarenu, 
his 1000 pupils and 30,000,000 Brahmanas were foretold to be- 
come Buddhas, — (a long series ending with the Buddhas) 
Vipa^yin,®*’) Qikhin,®*®) and Vi^vabhuJ.®*®) Next came 1000 
Brahmanas, who recited the Vedas. The first of these having 
received the prophecy, such was likewise granted to the second, 
Jyotihpala,®®®) who was to be Krakucchanda,®®®) the first Bud- 
dha of the Fortunate Aeon, to the third, Tamburu, who was to 
be Kanakamuni,®®®) to the fourth — Vigvagupta — the Buddha 
JKagyapa®®®) [41 a] and to the fifth — Vimalavai^ayana.®®*) 
The latter was to become the future Buddha Maitreya.®®®) In 
the same way all the other (Brahmana scholars) received the 
prophecy of Buddhahood, up to the 999th. Then the Brah- 
mana Samudrarenu said to the last of the scholars: — choose 
thy sphere of activity and make thy initial vow. The scholar 
(whose name was Mahabalavegadharin) prayed him to wait a 
while, and after the five attendants®®®) of Samudrarenu had 
chosen their spheres of activity, taken their vows, and were 
foretold to become Buddhas of the Fortunate Aeon, — he went 
to the Buddha Ratnagarbha and asked: — 0 Lord, will there 
be many Buddhas (that resemble) the siin (by their lustre) — 
in this Fortunate Aeon ?®®®) The Buddha replied : — The Sages 
resembling the sun that are to appear, will be 1004 in number.®®®) 
(Mahabalavegadharin) then made the following entreaty:®®®) — 
May I live as long as all these 1004 Buddhas resembling the 
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sun, all of them taken together and may the number of my dis- 
ciples be as great, as that of all of them, taken together. The 
Buddha Ratnagarbha) gave his approval, saying: — Well 
hast thou spoken, — and prophesied that (Mahabalavega- 
dharin) would become the Buddha Roca.®®®) 

After all this had taken place, the Brahmana Samudrarenu 
began to ponder: — The great king and many other living beings 
have made their initial vow and accepted each their pure world of 
Buddhaic activity. The time is come for me to make likewise 
my initial vow. 

So thought he, and, full of great commiseration, looked 
upon the impure world of suffering and the living beings therein 
harsh and cruel, living in the ten vices, committing the five in- 
expiable sins®®^) and hard to convert, — and made 500 great 
vows, that he would lead them to the Path of Salvation. And, 
his words being full of the power of truth, the Buddha Ratna- 
garbha approved them, saying: — Well said. — The energy of 
the Bodhisattvas manifests itself in four ways, and one of them 
is to make a vow (for the conversion of) a (suffering), impure 
world. [41 b.J Thou art a Bodhisattva, who resembles a white 
lotus, whereas the others are but ordinary flowers. — Thus 
he praised him greatly and prophesied him to be the fourth 
Buddha of the Fortunate aeon — Qakyamuni.®®®) Thereupon 
all the Buddhas in the ten quarters of the sky offered their 
gifts and all living beings, gods and men, worshipped, (the 
future Buddha. 

After that the Buddha Ratnagarbha passed away into 
Nirvana and a monument harbouring his relics was erected 
and worshipped for 360,000,000 years. The Brahmana Sa- 
mudrarenu entered the religious order and lived in seclusion for 
twenty thousand years. Such is the account concerning the 
rise of 1005 Buddhas during the Fortunate aeon. 

The version of the Tathagatacintyaguhyanirdega, 

iV.Abbi. 1*1 olden times, during the aeon of the Beautiful Light®®®) 
there appeared in the country, called Vibhusita (?))®®*) the 
Buddha Anantagunananaratnavyuharaja (?)®®®). At that time, 
in his palace called Vifuddhimati (?)®®®) — there dwelt a uni- 
versal sovereign, Dhrtarastra,®®’) whose power extended over 
all the four continents and who had 700,000 queens and 1000 
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sons.®®®) This king zealously worshipped the Buddha and his 
congregation of monks for 10,000,000 years and made to each 
of the monks a present of three slaves.®®®) At that time the 
young princes (became full of the desire to attain Enlighten- 
ment) and amongst them the following verse became cur- 
rent:®®) — 

Seldom does a Buddha appear in this world, 

Birth in human form is hard to be secured. 

And as to friends, that have faith and study the Doctrine, 
Such may scarcely be met with, even during 100 aeons. 
And once, when the king, with his wives and sons was sitting in 
his palace, built of the finest sandal wood®"), [42 a] he was 
(miraculously) raised up to the skies and came to sit in the 
presence of the Buddha, who expounded his doctrine to him®®) 
saying: — 0 great monarch, thou must never lose faith and 
constantly abide on sublime paths.®®) The king, after having 
heard him, returned to his palace, and at the time when the 
moon was in full glance, his two wives Anindita (?)®®) and Anu- 
pama (?)®®) bore him each a son, the former — Dharmace- 
tas (?),®®) and the latter — Dharmamati.®^^) With these two 
(new born sons) the king continued to listen to the Doctrine 
delivered by the Buddha. Once the following thought came 
to the king: — All these my sons will certainly attain En- 
lightenment, but I am still eager to know, who of them will 
first become a Buddha. Accordingly, he wrote down the names 
of all the young princes and deposited (the billets) in a precious 
urn, made of the seven kinds of jewels. Seven days the king 
abided in uninterrupted prayer, and then, in the presence of 
the queens, the 1000 sons and the two newlyborn infants, a 
near relative of the king drew out the billets, containing the 
names of the princes.®®) The name of Vi^uddhamati®*®) was the 
first to appear and the trembling of the earth and sounds of 
(celestial) music announced, that he was to become the Buddha 
Krakucchanda.®®) 

Next came: — 

The prince Vijayasena®") who was to be Kanakamuni.®®®) 

„ „ Qantendriya (?)®®®) who was to be Kagyapa.®®*) 

„ „ Sarvarthasiddha®®®) who was to be Qakyamuni.®®®) 

„ „ Mekhalin (?)®®’) who was to be Maitreya.®®®) 

„ „ Qresthamati (?)®^*) who was to be Siriiha.®®) 


The prince Vidyuddeva (?)®“) who was to be Ketu.®*®) 

„ „ Bhadraraja (?)8«®) who was to be Puspottama.®®*) 

„ „ Prabha?ri (?)8*8) who was to be Puspa.868) 

„ „ Vairocanapadma (?)8«’) who was to be Naksatra- 

raja.888) 

„ „ Vimalaprabha888) who was to be Sulocana.®™) 

,, „ Virajas®’^) who was to be Subahu.®’®) 

„ „ Matiraja®’®) who was to be Prabha.®’®) 

„ „ Punyavyuharaja ( 9)®’®) who was to be Jyotirama.®’®) 

„ „ Digbhuti (?)®”) who was to be Abhyudgata.®’®) 

„ „ Vifuddhavyuharaja (?)®’®) who was to be Gunot- 

tama.®®®) 

„ „ frigupta®®®) who was to be Dhana^rl.®®®) 

„ „ Suvibhaktakaya®®®)(?) whowastobe Jnanakara.®®*) 

„ „ Ugra®®®) who was to be Ratnakara,®®®) and 

,, „ Ratnakirti®®’) who was to be Samantaprabhasa.®®®) 

(Thus the names appeared one by one) up to Usnisalaihkrta,®®®y 
who was to be the Buddha Anantagunakirti®*®) and the two 
youngest sons — the princes Anantabuddhikirti®®®) and Anan- 
tamati.®®®) The elder relatives and brothers said to the latter: — 
What will there remain for thee to do, after we have converted 
all the living beings and brought to accomplishment all the 
Buddhaic achievements 9 — Thus they scorned him, but he re- 
plied in return:®®®) — 

The virtues of the Buddhas are (as infinite) as the skies. 
And as to the number of living beings, such, I think, will 
never be exhausted. 

May I, by virtue of pure morality, be able to make my vows 
, And ye all (that are present) listen to them. 
n/ 0 kings of virtue, may I live as long. 

As will be the lives of all of you (taken together). 

And fulfill all the vows, which you all are to observe. 

May the congregation of my disciples be as great in number. 
As (all your congregations) taken together. 

Thus speaking, he, the youngest of the 1000 princes, (secured 
future Buddhahood) under the name of Rocana®®*) — the De- 
sirous. He was to be called so, because he wished a duration 
of life and a number of converts equal to that of 999 Buddhas. 
Thereupon the 1000 princes asked the two infants [43 a], — 
Dharmacetas and Dharraamati, — of what kind would be their 



vows. Dharmacetas, in return, made the following entreaty: 
— may I become the Bearer of the Sceptre of all of you, act 
in secret, prevent the exposition of all, that is to remain con- 
cealed as regards the Buddhas, and study, believe in and fully 
apprehend all the exoteric and esoteric doctrines (of the Bud- 
dhas.®*®) He was thus destined to become the Bodhisattva 
Vajrapani, the compiler of Scripture for all the 1000 Buddhas, 
and in a future aeon, called the Completely Enlighted, in the 
country named the perfectly pure, — the Buddha Vajravi- 
krama.®*®) 

Dharmamati, in his turn, expressed the wish, that he might 
exhort all the 1000 Buddhas to teach their Doctrines. He was 
accordingly to be Brahma, the Crest-bearer.®*'^) As to the king 
Dhrtarastra, he was to become the Buddha Dipariikara.®*®) 
Thus 1000 Buddhas (were foretold to appear in the Fortunate 
Aeon), and those, who maintain their number to be 1002 and 
(who say) that Vajrapani is the same as Rocana, are fools, that 
deserve no belief. 

Now, for what reason is this aeon called the Fortunate? 
The Mahakarunapundarika^^^) says: — At the time, when this 
world was destroyed by a flood, 1000 golden lotuses arose from 
the ocean. They were seen by the gods, who knew them to be 
an omen, that 1000 Buddhas were to appear. — 0, this aeon 
is a fortunate one, — said the gods, and from there comes the 
name of our aeon. And in the Jndnavaipulyasutra^^) we read : 
The name of the Fortunate is given to that aeon, (at the be- 
ginning of which) 1000 lotuses were to be seen. 

As to the rise of 1000 Buddhas, such takes place in the 
period of stability, ®®i) at the time of regress, from the age, when 
human life lasts 80,000 years, and ending with the age, when it 
will be only 100 years. [43 b.] (At the time) preceeding this 
period, there is no opportunity for the Buddhas to appear, 
since (among living beings) the aversion (to this wordly exi- 
stence) is not great, and the Doctrine is not required for. After 
human age becomes reduced to 100 years, the Buddhas like- 
wise cease to appear, because there follows a period of (comp- 
lete degeneration), characterized by the following five feat- 
ures:***) (diminishment of) lifetime, (deterioration of the cha- 
racter) of living beings, (predominance of) passions, incorrect 
views, and low spirits. Neither are they to appear at the time 
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of progress (that is to follow), for all, that is sinful will cease to 
exist, and, since all things will be in growth, no aversion (to- 
ward worldly existence) can take place. It is said accordingly : 

They (the Buddhas) appear — 

In the period of regress up to the time, when human age 
is to be 100 years. 

Now, all that has just been said, concerns only the Fortunate 
Aeon, but not all the aeons in general, for the Karuna-puvda- 
rifeo“5) tells us of the region of Angustha — the thumb-sized, 

— where men live only 10 years and are in size not larger 
than a thumb. This region, (says the Sutra), is presided by 
the Buddha Jyotirama,*®*) whose size is that of one cubit and 
seven fingers. We are likewise told of many Buddhas, appea- 
ring in the time previous (to the period when human life) lasts 
80,000 years. As concerns this our age, (we know that) Krakuc- 
chanda appeared when men lived 40,000 years,®®®) Kanaka- 
muni, — when human age dured 30,000 years,®®®) Ka$yapa,®®’) 

— when it was 20,000, and Qakyamuni, when it was reduced to 
100. (The future Buddha), Maitreya, will come, when it will 
again be 80,000 years.®®®) 

The BhadrakalpikasiUra^’^) indicates, with regard to each 
Buddha, his native country, caste, nimb, father, mother, son, 
favourite attendant, the two foremost disciples, (to whom the 
Buddha transfers his) high Wisdom and miraculous powers, the 
circle of adherents, lifetime, duration of the Doctrine, and, 
finally, the quantity of the Buddha’s relics. If the two fore- 
most disciples are counted separately, there will be altogether 
13 subjects. Some authorities count 14, adding (the Buddha’s) 
descent. As to the circle of adherents, such is (with some of 
the Buddhas) scarce and with others — numerous. The relics 
are likewise different: — with some they are abundant, and 
with others they may be contained in a pill. If we take for in- 
stance our Teacher, as He Himself told to Uttararama- 
raja(?),®“) — his birthplace [44 a] was Kapilavastu,®^^) his 
caste — that of the Ksatriyas, his descent, — from Gautama, 
his nimb — a fathom in breadth ; his father was called Qud- 
dhodana, his mother — Maya, his favourite attendant — 
Ananda, his chief disciple, to whom he delivered his teaching 
of Highest Wisdom — Qariputra, the foremost of his disciples 
endowed with miraculous powers — Maudgalyayana, his con- 



gregation at the beginning numbered 1250 monks, his life dured 
100 years, the Highest Doctrine is to exist for 500 years, and 
for the next 500 — (only) a resemblance of it. As to our Tea- 
cher’s relics — such are known to be abundant. 

Now, there may arise an objection as to human age being 
spoken of as infinite at the time, when the Buddha Rocana is 
to appear. This 'will be in conflict with the statement, that 
before human age, (in its regress), has attained the limits of 
80,000 years, no Buddhas are to appear. This is right, but 
since this infinity of human age is the desire of a Buddha, it is 
a thing inconceivable to our mind. 

Again: — if one thousand Buddhas are to be regarded as 
a definite number, this will disagree with the Astasahasrika, 
where it is said, that 10,000 ascetics will, during the Fortunate 
Aeon, attain Supreme Enlightenment. This is also true, but, 
says the Saint Vimuktasena, although it is admitted that 
1000 Buddhas are to arise during this Fortunate Aeon, this 
statement concerns only the foremost, and it does not mean, 
that the coming of others is denied. It is said in the Panca- 
vim^atisdhasrika-dloka,^^^) that the definite number of 1000 
Buddhas is given in order to make it known, that such a num- 
ber is usually admitted as relating to the Fortunate Aeon, but 
those, that are competent as regards the subject, neither 
affirm, nor deny the appearance of others. 

Again, it is admitted, that, after this world has undergone 
destruction, those that are to attain Enlightenment, become 
Buddhas likewise at the time of formation of a new world [44 b] 
(at such times as), for instance that, when the aeon Mahadha- 
rana began, after the age called Dharana had passed away. 
Moreover 1000 or 1005 Buddhas are mentioned with reference 
to the 12 Buddhaic achievements directly exhibited by them, 
and as to other works mentioning a greater number, (such 
statements) concern in general all those, who during this For- 
tunate Aeon attain Enlightenment. Otherwise, the previous in- 
carnations (of Buddhas) are likewise taken into consideration, 
such as for instance (that of our Lord, when he was existing as) 
a teacher and Brahman a’s son (in the times of Buddha Ka 9 yapa). 
It will not however be possible to draw from this the (false 
conclusion, that one Doctrine may have two (and more) tea- 
chers, for, at the time, when one Buddha is active, another, 
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though he may (likewise) have (already) assumed the character 
of a Buddha, — does not preach his doctrine. Now, may it be 
said, if it is maintained, that, previous to the four Buddhas, 
there were none in this Aeon, it will be contrary to theXaia- 
cakratantra,^^^) where it is said, that in the Fortunate Aeon 
seven Buddhas, Vipa^yin etc., up to fakyamuni, have already 
appeared, — and to the usual belief, that the Buddhas, who 
have passed away, are seven in number. There is no mistake 
in this, for since (the seven) are Buddhas that have arisen in 
this world and are now extinct, (the Tantra etc.) view them 
only from such a standpoint. 

(As to the difference of names) we may say, indeed, that 
in different Sutras, the names of the Buddhas are not the same, 
that Ketu is sometimes called Pradyota, and Rocana — Roca or 
Ruci, but these are mere synonyms and, above all, differently 
translated. We need not, therefore, have any doubt as concerns 
this subject. 

The Rise of the Buddha Qakyamuni in the world of Endurance {Sahalokadhatu). 

IV Ac. (Now, first of all, we must see) for what reason this our 
world is called Saha-loka-dhatu. The word Saha^^^) is a syno- 
nym of “endurance”, (and this name has been given to the 
world in which we live) because (the Buddhas and Bodhisattvas, 
that appear therein) do not fall a prey to the three sources of 
evil, the causes of defilement, but endure (the hardships caused 
by them) and, morally, resist (to the passions). It is said in 
the Karuna-pundarika:^^^) — Why is this world called the 
World of Endurance? It is called so, because the living beings 
therein are endurin g(hardship caused by) desire, hatred, [45 a] 
infatuation, and by all the bonds of the passions. In this 
World of Endurance a great aeon called the Fortunate is to 
come. Why is it to bear this name ? Because during it, amongst 
living beings, that indulge in lust, hatred, and infatuation, 
1000 fully accomplished Buddhas, endowed with great Com- 
miseration are to appear. Moreover, our world has its name (of the 
Word of Endurance), because the Bodhisattvas (that act 
therein) are endowed with the virtue (of resistence) or because 
the Buddhas (appearing therein) are likewise characterised by 
it. It is said in the Manju^i-biiddha-ksetra-guna-vyuha:^^^) — 
The followers of the Bodhisattva Vehicle have performed acts 
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of great devotion in regard of the Buddhas of former ages, 
engendered the roots of virtue, worshipped many hundreds 
and thousands of Buddhas and were possessed of great endu- 
rance, self-discipline, and faith. They were abused, menaced, 
beaten and wounded by all the living beings, but they patiently 
endured (all these odds), however harsh they may have 
been, and did not fall a prey to lust, hatred, and infatuation. 
0 noble youth, this (our world) has got its name from those 
holy men and is called the World of Endurance. Similarly 
(this world has derived its name) from the Buddhas, who were 
endowed with the virtues just mentioned. 

As to the rise of our Teacher in this world, we read in the 
Master Nagarjuna’s Salutation to the Ten Monuments:®^’) 

I worship the Lord, the (Man — ) Lion, 

Who, having first made his Creative Effort for the attain- 
ment of Supreme Enlightenment, 

Has amassed merit during three immeasurable periods of 
aeons®^®) 

[45 b] And vanquished the four mischief-doing demons.®^®) 
Accordingly, we have to distinguish: — 
aj) The Creative Effort, 
bi) The Accumulation of Merit. 

Cl) The attainment of Buddhahood, — and take into considera- 
tion, with regard to each of these points, respectively, — 
a^) the Hinayanistic, and 
bj) the Mahayanistic tradition. 

The Initial Vow according to Hinaydna, 

IV Acaia^. In olden times there lived a king named Prasanna- 
kirti,®®®) who made one of his attendants, skilful in the art of 
taming elephants, — the keeper and tamer of (the royal) ele- 
phants. The keeper, after having completed the task of taming 
one of the elephants, made it known to the king and the latter 
ordered him to bring the animal to him. When the elephant 
was brought, the king mounted, intending to go for a ride, but 
the beast, having smelt the scent of a female elephant, which 
aroused its passions, ran headlong through woods and valleys 
and there was no possibility to stop it. The king, terrified, 
asked the keeper what to do and the keeper told him to snatch 
the branches of a tree. The king did so, fell down, and fainted. 
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After the keeper had made him recover from his swoon, the 
king, enraged said, that he, the keeper, since he had boasted 
with taming the elephant, when this was not, really, the case, 
was to be punished with prison. But the keeper said : — I have 
tamed the animal’s body, but it was impossible for me, to do 
the same with its mind. — What proof canst thou give, that 
thou hast tamed its body, — asked the king in return. — In 
a week, after the elephant has come back, — replied the keeper, 
— you shall see. After seven days had passed, the elephant 
returned, and the keeper, having made an iron hammer red- 
hot, placed it before the beast, saying: — Eat, eat! [46 a] The 
beast, notwithstanding (the terrible pain) began to eat. This 
(the keeper) showed to the king and said: — I have not been 
able to subdue the elephant’s mind. The king believed, (and 
having from this example come to the insight, that he must 
subdue his own mind), made his Initial Vow and uttered the 
following entreaty: — 

May I, by virtue of my charity, be reborn in the Qakya Clan, 
Attain (the state of a) Buddha, that will harmonise with my 
(future) merits, family, and descent. 

And convey great peace, deliverance from fear and salvation. 
To all living beings, including Brahma, who are stricken with 
distress. 

The Accumulation of Merit according to Hlnayana. 

IV Acbiag. From that time and up to (the age of) the Buddha 
Rastrapala®^^) (our Master) worshipped 75 000 Buddhas and 
accumulated merit during immeasurable aeons thus bringing 
to accomplishment the first period, as it is said in Scripture: — 
From the time of Buddha ^akyamuni®^^) 

And up to the age of Rastrapala, 

I have worshipped 75,000 Buddhas. 

Then, beginning with the Buddha Sadhukara (?)®^®) and up to 
Indradhvaja,®^*) our Master worshipped 76,000 Buddhas more, 
thus completing the second period, as follows: — 

I have worshipped the full number of 76,000 Buddhas, 
Beginning with Sadhukara and up to the Sage Indradhvaja. 
Thereafter, from the time of Dipaihkara and up to Ka^yapa He 
worshipped 77,000 other Buddhas and terminated the third 
period, as it is said in Scripture: — 
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From the age of DIpamkara 
And up to the Buddha Kagyapa 

I have worshipped the full number of 77,000 Buddhas. 
And the Abhidharmakoga^^^) says [46 b], that the first period of 
aeons ends with the Buddha Ratnagikhin, the second — with 
Dipamkara, and the third — with Vipa?yin, as follows; — 
Vipa^yin, Dipamkara, and Ratnafikhin, 

Appeared (each of them) at the end of each of the three 
periods of aeons. 

And the first (of the Buddhas who received the homage of 
our Teacher) is Qakyamuni. 

Thereupon, during 100 great aeons, (the Master) brought to 
accomplishment all the factors for attaining the sublime cha- 
racter of a Bodhisattva and (from that time, uninterruptedly) 
abided as such. Then, during the remaining 100 aeons He 
1) circumambulated the Buddha Naksatraraja for seven days, 
all the while chanting a verse and by this energy accumulated 
the merit, (usually) attained in the period of ninegreat aeons, 
and 2) up to the time, when the other 91 aeons had passed away 
and He was born in the age of the Buddha Ka^yapa as a te- 
acher and Brahmana’s son, — brought to accomplishment all 
the factors (for attaining Buddhahood). Finally he was born 
as Qvetaketu and after that came to perform the 12 achieve- 
ments of a Buddha, as we know in detail from Scripture, and, 
particularly, from the Abhiniskramana-sutra. As to the special 
tradition (of the Hinayana, such is as follows: — 

The Teacher and the solitary Pratyekabuddha®“®) 

Have, on the basis of the Highest degree of mystic absorbtion. 
Attained (all the virtues) up to Enlightenment. 
Accordingly, (Buddha), by accumulating merit, equal to that, 
attained by ordinary worldlings during three immeasurable 
periods of aeons, has, in the evening, vanquished the four de- 
mons. Then, at midnight, having taken recourse to the four 
stages of mystic meditation, he acquired (all the virtues), up 
fo (those attained on) the Path of Training.®®’) And, finally, in 
the morning, from daybreak till sunrise, he has in one moment 
brought to accomplishment all the six transcendental virtues, 
as follows: — 

(Buddha), guided by mercy toward all (living beings). 
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Has, by His gifts, completed (the transcendental virtue of) 
charity, 

By freeing himself from the members (of the causal nexus) 
connected with passions — 

(The virtues of) unflinching patience and pure morality. 

By praising Naksatraraja — the virtue of energy, 

And, immediately after [47 a] — those of Trance and Hig- 
hest Wisdom. 

The Attainment of Buddhahood according to Hmayana, 

IVAcqaa. Thus he attained the six transcendental virtues, be- 
came a Buddha, possessed of the spiritual®^®) and physical®®®) 
body (characterizing such), revealed his Doctrine to (His dis- 
ciples) — Ajnatakaundinya etc. up to Bhadrika and then passed 
away into final Nirvana. 

As regards the Mahayanistic tradition concerning Buddha, 
we distinguish: — 

IVAca^ba. The Creative Effort for Enlightenment. 

IV Acbibg. The Accumulation of Merit during three immeasurable 
periods of aeons. 

IV Acqbj. The victory over the four demons and the attainment 
of Buddhahood. 

The Creative Effort according to Mahaydna. 

IV Aca^bj. (Here we have to consider) five points: — 
ag) The character of the Creative Effort, 
bj) Its cause, 

C 3 ) Its merit; 
dj) Its varieties, and 

Cj) The different traditions concerning Buddha’s first Creative 
Effort. 

The character of the Creative Effort, 

IV Acaib 2 a 3 . We read in the Sutrdlamkara:^^^) — 

Great by its energy, great by its achievements. 

Great by its aim, and great by its result. 

Is the thought of the Bodhisattvas, — 

A manifestation of their spirit, directed toward the double 
aim (of human activity). 

Thus the Creative Effort may be defined as “a manifestation 
of the spirit (of the Bodhisattva), which, endowed with due 
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associates, expedients, and active energy, has for its result 
the fulfillment of one’s own aim and that of others, and is 
founded upon altruism and the desire of Enlightenment”. 
And the AhhisamayalamJtara says:®®^) — 

The Creative Effort is a desire of Supreme Enlightenment 
in pursuit of the welfare of others. 

It is exposed briefly and in detail, in harmony with the 
Sutras. 

(Ratnakara§anti) in his Commentary ^uddhimati^^^) has: 
The Creative Effort is to be defined as a desire of Supreme 
Enlightenment, based upon altruism. 

The Causes of the Creative Effort. 

IV Acaibgbs. The Bodhisattvabhumi mentions four causes, four con- 
ditions, and four forces, through which the Creative Effort is 
produced. And in the Sutralamkara^^^) we read : — 

The Creative Effort, that is originated by foreign influence — 
By the grace of a teacher, by the efficiency of the cause 
( — adherence to the Mahayanistic family)®*^) 

By the agency of the roots (of virtue, that are caused to 
thrive),®®®)—- 

Through study and the practice of virtue, — manifests it- 
self in a powerful or feeble form. [47 b.] 

— Such are the causes of the Creative Effort relating to Em- 
pirical Reality. As to the factors, that refer to Absolute Rea- 
lity, we read as follows:®®®) — 

If the Supreme Buddha has been duly worshipped. 

And the Accumulation of virtue and wisdom fully accom- 
plished. 

Then it (the Creative Effort) is regarded as relating to the 
Absolute Reality, 

Since it produces unflinching, true knowledge as regards 
all elements of existence. 

And in short we have:*®’) — 

The seed of Great Commiseration having first been aroused 
to life, 

By the efficiency of the (Mahayanistic spiritual) family. 
The Creative Effort for Enlightenment, — 

As a result of the Complement of sublime thoughts and, 
deeds — is made. 
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The Result (Merit) of the Creative Effort. 

IV AcaibgCg. The direct result (of the Creative Effort) is a miracle, 
the intermediate is the attainment (of that supernatural 
power) of the mind, (through which one, as if possessed of) a 
wish-fulfilling gem, (may cause) all the desired objects to come 
down like rain, and the final is Buddhahood, and the like, all 
of which is inconceivable to our mind. 

The Viradattapariprccha^^^) says: — 

If all the merits of making the Creative Effort 
Could assume a visible form, 

They would fill all the regions of the sky 

And even extend beyond them. * 

The Varieties of the Creative Effort. 

IV Acaibjdg. From the stand point of its essential character the 
Creative Effort is to be viewed as 1) the Vow*®*) and 2) the 
action according to it.®*®) If regarded from the point of its 
more rough or more subtle character, it maybe 1) conventional 
(produced by foreign agency)®**) and 2) absolute. 

As concerns the different stages of Enlightenment, 
the Creative Effort manifests itself in four ways, (as says the 
Swirafomfcara)®*®) — 

The Creative Effort is, on the different stages, characterized 
By faith, the purest and best intentions, maturity, and the 
absence of all obscurations. 

Further on, as regards its associates and that, with which it 
may be compared, the Creative Effort is considered to have 
twenty-two forms, as we read (in the Abhisamayalamhara) :®*®) 
It is like the earth, like gold, the moon, or fire etc., (and in 
the Sutralamkara) :®**) — 

The Creative Effort is regarded as ressembling the earth etc. 
The Niriyiya-sam^raha^*^) mentions in its turn ten varieties, as 
follows: — 

The Creative Effort is of ten kinds: — 

1) Conventional, 

2) Absolute, [48 a] 

3) Uncertain, 

4) Sure, 

5) Not perfectly pure, 

6) Perfectly pure, 
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7) Feeble, 

8) Powerful, 

9) With incomplete result, and 

10) With complete result. 

The Conventional Creative Effort is that, characterizing all the 
Bodhisattvas, who are not able to act (by themselves) surely 
and infallibly. 

The Absolute is made by those, that act correctly and without 
mistakes and by the Qravakas, that have devoted themselves 
to Supreme Enlightenment. 

The Creative Effort may be regarded as uncertain, when it is 
made by those, who do not belong to the (Mahayanistic) family 
and by such members of it, who may relapse (into sin). 

It is sure, if made by such, who are known by characteristics 
reverse to those just mentioned. 

It is not completely pure, wh en made (out of desire of) imita- 
ting others, from fear of worldly power, rapine, judgement, of 
(being drowned in) a river (and similar calamities), or, — out 
of self-conceit, without consideration and accurate analysis, — 
for the sake of (prolonging one’s) life, obtaining gain and 
renown, and in order to be praised and spoken of. The Creative 
Effort, made out of such and similar motives, cannot be re- 
garded as completely pure. (On the contrary), it is perfectly 
pure, when it may be recognised by its motives being the re- 
verse of (those mentioned). 

The Creative Effort is feeble if the Bodhisattvas, after having j 
made it, fall a prey to desire, hatred, and infatuation, and ' 
overpowered by (these three sources of evil) [48 b] are unable 
to act correctly and commit errors. 

The Creative Effort, the consequences of which are reverse to 
these, is, on the contrary, to be considered as powerful. 

The result of the Creative Effort is incomplete with those, whot 
are on the (different) stages of Bodhisattva perfection, begin- 
ning with the Stage of Faith®**) and up to the tenth Stage.**’) 
Tht full result is attained after (the Bodhisattva’s) having be- 
come a Buddha, as the Lord, Himself, says: — After I had 
finished the practice of asceticism,®*®) I attained Enlighten- 
ment, according to my sublime vows. 
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The different traditions as to Buddha’s Creative Effort.' 

lV.Acaib 2 e 3 . In Karuna-pundarlha^^^) it Is said, that the first 
Creative Effort was made by the Brahmana Samudrarenu. 
In the Bhadrakalpikasutraf^') we read: — 

In former times, when I was in an inferior state of existence, 
I, having sacrificed to the Buddha Qakyamuni, 

First made my Creative Effort for Enlightenment. 

The tradition of the Anukampa-pratikaraim-sutraf?)^^^) is as 
follows: — 

Our Teacher, in the time of his previous existence, was once, 
through the influence of former deeds, reborn in the infernal 
region of Red-hot Iron, as an athlete, who had to draw a 
heavy vehicle. As his companions, feeble in strength, were 
constantly beaten by the ward, that surveyed them, (Buddha) 
became full of great commiseration and made his Creative 
Effort for Enlightenment (in order to help all the suffering 
living beings). After that he said to the keeper: — Be thou 
a little more merciful (toward these unfortunate beings). — 
The keeper, enraged, struck him with his trident, and (Buddha) 
dying, was delivered from infernal existence, as the drawer 
of a fiery vehicle and became purged from the guilt of sin 
(previously committed by him) during eight aeons. 

According to the Traiskandhakaf^^) the Teacher, whilst he 
was abiding in the form of Abhinanda,*®^) the son of a merchant, 
made his first Creative Effort in the presence of [49 a] the 
Buddha Mahasundara (9)®®'*) 

And still another tradition says, that the Teacher, when 
he was existing as a potter’s son, named Abhakara ( ?)®®®) 
presented the great Buddha Qakyamuni with a vase of por- 
celain, five chowries, a pair of boots and a parasol, and made 
the following entreaty: — 

0 Buddha, may I become just like thee 

By corporeal ressemblance and by (the number of) disciples. 

By duration of life, native country. 

And by the high name, thou bearest. 

Thus spoke He and made His Vow. 

The Accumulation of Merit according to Mahayana, 

IV Acbjiba) (Here we distinguish): — 

ag) The character of the Accumulation of Merit, 
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bg) The period of time, during which it is brought about, 

Cg) The way in which it was completed (by Buddha). 

The Character of the Accumulation, 

IV Acbibgag. (The Accumulation of Merit) is to be viewed from 
the following eight points: — 

84) Essence, 

b4) Connection with the six Transcendental Virtues, 

C4) Etymology(ofthewordsom6/idra)— itsappelationinSanscrit, 
d4) Action, 

64) Modes, 
f4) Result, 

g4) Sphere of activity, 

114) The different subjects with which (the Accumulation) 
may be identified. 

Essence (definition) of the Accumulation. 

IV Acb4b2aga4. We read in the Sutralamkara:^^^) — 

The Accumulation of Merit of the Bodhisattvas 
Consisting of virtue and Transcendental Wisdom is in- 
comparable. 

The first (virtue) leads to bliss during this worldly life. 
And the second (Transcendental Wisdom) conveys an exi- 
stence free from defilement. 

Accordingly we may define the Accumulation as: — “Virtue 
influenced*®’) and uninfluenced*®*) (by passions), which is the 
cause of a blissful existence*®*) (in the Sarhsara) and of the 
super-bliss*®*) (of Salvation). 

The Connection of the Accumulation with the six Transcendental Virtues. 

IV Acbib2a3b4. It is said):*®i) — 

(Charity and Morals form the Accumulation of Virtue, 
And High Knowledge, — that of Transcendental Wisdom. 
The other three (Patience, Energy and Concentration) re- 
present the Accumulation of both. 

And the first five, moreover, that of Transcendental Wis- 
dom likewise. 

Etymology (//) of „sanibhara.“ 

IV Acbib2agC4. (The SutroZamfedra*®*) says: — 

An amassing, again and again, of virtue. 
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(Practised) uninterruptedly and leading to concentration of 
mind 

(Such is sambhara, the Accumulation of Merit of the Bodhi- 
sattva 

Accordingly, in the word sambhara, vfhich is the Sanscrit name 
for Accumulation, — (sam means) samtanena (or samtatyd) ~ 
uninterruptedly, (iM stands for) bhavand — concentration, 
and (ra for) aMra®*^) — (amassing) again and again. Conse- 
quently, (the Accumulation of Merit) is called sambhdra, since 
it is a repeated (practice of virtue), that goes on uninterruptedly 
[49 b] and leads to concentration of mind. 

The Function of the Accumulation. 

IV Acbib2a3d4. (The Sutrdlanikdra^^*) says): 

The Accumulation of Merit of the Powerful Ones 
Leads to the fulfillment of all their projects. 

The Modes of the Accumulation. 

IV Acbibjaaei. (We read further on): — ®«®) 

The Accumulation of Merit is made by the Powerful Ones, 
For the sake of entering (upon the stages of Enlightenment), 
(Rising up) to the state of non-differentiation,®*®) 

Attaining impassibility,®*’) receiving the consecration®*®) (for 
Buddhahood), 

And (ultimately), for reaching the final goal. 

Thus, the Accumulation of Merit appears in diverse forms, 
in harmony with the different stages of the Bodhisattva, viz. 
the (preliminary) Stage of Faith,®™) the first six stages, the 
seventh*’^) stage, the eighth®’®), the ninth®’®) and the tenth. 
(The different degres in accumulating merit on each of these 
stages) respectively lead to: — the entrance upon the (ten 
main) stages (of the Bodhisattva), (the full monistic conception 
and) cessation of all differentiation, — on the seventh stage, 
complete impassibility — on the eighth, the consacration for 
Buddhahood), on the tenth, and the attainment of the final 
result (Nirvana), — when one is already a Buddha. 

The Result of the Accumulation. 

IV-Acbibgagfi. It is said in the jRomavoK:®’*) 
j The physical form®’*) of the Buddha 
: Is a result of the Accumulation of Virtue, 
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And, as to his spiritual body,”®) o King®”) 

Such, to speak briefly, is a product 

Of the Accumulation of Transcendental Wisdom. 

And in the Yukti-sastika^’’^) (the master Nagarjuna) says: — 
May I attain the two sublime (forms) 

Which are a result of virtue and Transcendental Wisdom. 
Accordingly, (the result), viewed from the standpoint of the 
principal cause, may, plainly, be characterized as follows: — 
It is the (attainment of) the two forms (of a Buddha), as the 
consequence of the two kinds of Accumulation. 

The Spheres of the Accumulation, 

IV Acbib 2 a 3 g 4 . The sphere of actiyity of the Accumulation of 
Virtue is Empirical Reality or the world as it seems, and that 
of the Accumulation of Transcendental Wisdom, — Absolute 
Reality or the world as it is (sub specie aeternitatis). 

The Accumulation of Merit from different points of view, 

IV Acbib^agh^. We distinguish here twelve forms: — 

1) According to the Mahayanistic theory (the Accumulation 
of Merit manifests itself as) : — the means (of attaining Bodhi- 

sattva perfection and Buddhahood), and high, analytic wis- 
dom. The latter puts an end to the conception of plurality,®’®^) 
and the former brings together all the roots of virtue. It is said 
in the Gojafirsa-swtro:®’®'>) — The means is knowledge as 
regards the amassing (of the roots of virtue), and Highest 
Wisdom, — discriminative knowledge, (containing an analysis 
of existence). Of these two. Highest Wisdom®’®) [50 a] is 
founded upon Relativity and represents the full notion (of it). 
As to the means, — such is the fulfillment of all the projects 
of living beings out of commiseration, as it is said:®®®) 

(The attainment of Enlightenment is, with some, based upon) 
Relativity, endowed with the essence of great Commiseration. 

2) All the virtuous qualities are comprised in the six Transcen- 
dental Virtues, through the practice of which the Teaching 
of Buddha is fully realized, (as we read in the Sutrd- 
lamkdra) :®®^) 

All the pure qualities are to be viewed as 
Distracted, concentrated and mixed. 

They are (respectively) comprised in each pair of Transcen- 
dental Virtues.®®®) 
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And:®“) — 

Absence of inclination to objects of worldly enjoyment 
Strict observation (of the rules of Discipline) 

Absence of lassitude in regard of two points,®®^) 

And meditation, free from distracted thoughts, — 

This is the whole of the Great Vehicle taken in short. 

The Great Vehicle is thus demonstrated as contained in the 
six Transcendental Virtues. 

Now, may it be asked, do not the six Transcendental Virtues 
likewise exist with the fravakas and Pratyekabuddhas? No. 
— We read in the Commentary on the Mdhayana-samgraha:^^^) 
With the solitary Pratyekabuddhas®®®) 

The six Transcendental Virtues do not exist even by name. 

Only (the Buddha) our Lord 

Abides on the summit of these virtues. 

But, may it be said, in the Qravaka Code we have the six 
Virtues and all that relates to the conduct of a Bodhisattva 
clearly demonstrated. (To this we answer) : — They are only 
briefly indicated, and as to their full analysis, such is nowhere 
, to be found (in Hinayanistic Scripture).®®’) TAe RatnavalP^^) 
says: — 

The vows, that characterise the Bodhisattvas 
And (the precepts) for devoting oneself to the practice (of 
their virtues) 

Are not treated in the Qravaka Vehicle. 

How is it then possible (for an adherent of it) to become a 
Bodhisattva? 

And the Sutrd/omfearo:®®*) — 

The Teaching of the Qravakas, 

Being incomplete, contradictory. 

Affording no sure means and unable to give the due in- 
structions, 

Is not that, which may be called the Doctrine of the Great 
Vehicle. 

3) The Accumulation of Merit has various degrees, correspond- 
ing to the stages (of Bodhisattva perfection). We read in 
the Ratnavali:^^^) — 

^ Just as the Vehicle of the Qravakas, 

! Mentions eight stages (of perfection attained by) its saints. 
In the same way the Great Vehicle [50 b] 
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Has ten stages (of Enlightenment) for the Bodhisattvas. 
And the Trigarana-saptati^^^) says: — 

Just as the Complete Wisdom of a Hinayanist saint®®^) 

Is preceded by seven (preliminary) stages, 

In the samewaythe Divine Wisdom of the fully accomplished 
Buddha 

Has ten stages, that go before it. 

The stages of Qravaka perfection are accordingly as follows:*®®; 
The stage of Pure Vision,®*^) 

„ „ „ (entering the Qravaka) family,®*®) 

„ „ „ Entering the Stream,®*®) 

„ „ „ Illumination,*®’) 

„ „ „ Refinement,®**) 

„ „ „ Deliverance from Passions,®*®) 

„ „ „ Full Exposition (of the Truth),’®*®) 

„ „ „ a Pratyekabuddha.’*®’) 

Similarly, the Great Vehicle has its ten stages, that of Joy’®*®) 
and the rest, which are in coordination with the ten Transcen- 
dental Virtues respectively.’®®*) These are the principal stages, 
but by entering those, that are subservient to them, (the Bod- 
hisattva) when he is still a worldling, likewise becomes purified, 
as it is said: — 

These (the ten) are the chief stages. 

But the ordinary man, that abides on the stage of devotion etc. 
Here we have, accordingly, the stage of devotion,’®**) (attained) 
on the Path of Accumulating Merit.’®*®) And further on: — 
He, that attains the (chief) stages, 

Must (first abide in) that of Faith.’**®) 

According to this passage, the stage of Faith lasts till the end 
of the Path of Training.’*®’) 

Moreover, the Bodhisattva-bhund^^^) mentions seven other 
stages, namely: — 

The stage of (entering) the Family,’®**) 

„ „ „ Faith,’®’*) 

„ „ „ Purest and Best Intentions,’®”) 

„ „ „ Assurance,’*’*) 

„ „ „ Activity,’*’*) 

„ „ „ Sure Action,’®’*) and 

„ „ „ Attainment of the Final Result.’*’®) 

The Jewelry of Scripture 
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4) (The Accumulation of Merit) viewed from the standpoint of 
the four methods of propaganda^®®) is characterized by the 
SutraZamfedra^®’) aS follows; — 

(Of the four methods of propaganda) 

Charity is equal (to the Transcendental Virtue of that name). 
And as to fine, pleasant speech, favourable acts and com- 
mon interest, ~ 

Such are to be viewed as the teaching (of the Transcendental 
Virtues), 

Incitation (of others to practise such), 

And the conformity of one’s own acts. 

Accordingly, the four methods of propaganda are: ~ Cha- 
rity, i®®) that harmonizes with the corresponding Transcenden- 
tal Virtue, sweet and pleasant speech, i®») by means of which 
(the teaching of) the six Transcendental Virtues is communi- 
cated to others, fulfillment of the projects (of others)““) by 
inducing them to practise the said Virtues and common inter- 
est, “®) — by being oneself devoted to this practice. 

5) The Accumulation of Merit regarded from the point of the 
four methods of action, is [51 a] as says the Surr^om- 
feora:^®®) — 

The activity of the Powerful Ones (manifests itself) ac- 
cording to the Sutras, in four ways: — 

With regard to the living beings, that are devoted to the 
Great Vehicle, 

To those, who found their belief in the Small One, 

And, in behalf of the adherents of both Vehicles, 

For the sake of Discipline and to arouse the energy (of 
the converts). 

Thus, for those, who are followers of the Great Vehicle (the 
Bodhisattvas) act on the basisof the Transcendental Virtues, “®®) 
(their actions being characterized by the essence of these ten 
virtues) ; in regard of the adherents to the Small Vehicle, (their 
activity is founded upon) the characteristic features of En- 
lightenment,^®^) 37 in number. With reference to those, who 
found their belief in both the Vehicles, in order to arouse, 
forcibly, the zeal of such persons, (the Bodhisattvas) have, in 
their action, (recourse to) supernatural perception,^*®) of 
which there are six forms. 

And in order to lead to spiritual maturity the converts, 
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that adhere to all the three Vehicles, (they) act so as to bring 
all living beings to this maturity by the aid of innumerable ex- 
pedients. Such are the four ways of action, according to the 
Ratnacuda-sutra?-°^^) And the Bodhisattva-bhumP-^^’’) says; — 
All the activity of the Bodhisattvas is to be regarded as com- 
prised in the four methods of action. 

6) As io the coordination of accumulated merit with the 80 
imperishable things^®®) we read in the Quddhimafi-y^^^) — 
The Creative Effort, sublime thoughts and deeds, the best 
intentions, 

The six Transcendental Virtues, the (four) immeasurable 
feelings, 

’ The (five) forms of supernatural perception, the four me- 
thods of propaganda, 

The (four) methods of correct discrimination, the points of 
reliance, and the two accumulations, 

The characteristics of Enlightenment, concentration etc. 
The power of memory, and so on. 

The (four main) aphorisms, the uniform concentration of the 
Bodhisattvas, 

And their skill in expedients. 

Thus we have: — 

The Creative Effort, (1) 

(Sublime) thoughts,^®®) (2) 

Activity ,“*’■) (3) 

The best intentions,^®*®) (4) 

The six Transcendental Virtues, (5 — 10) 

The four Immeasurable Feelings,®®*®) (11 — 14) 

Five forms of supernatural perception,®®**) (15 — 19) 

The four methods of propaganda, (20 — ^25) 

The four methods of correct discrimination,®®*®) (24 — 21) 
Reliance upon the elements of existence and not upon the 
personality®®*®) (28) 

„ „ „ meaning and not upon the words,®®*’) (29) 

„ „ „ direct meaning and not upon the con- 

ventional,®®*®) (30) 

„ „ „ Transcendental Wisdom and not upon 

ordinary human knowledge,®®*®) (31) 
The two Accumulations (32, 33) 
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The thirty-seven characteristics of Enlightenment, 

(34—70) 

Concentration^") and Transcendental Knowledge,’^®*®) (7 1 ,72) 
Power of memory^®*®) and readiness of wit^®^*) (73, 74) 
The four aphorisms of the Doctrine: — 

All active“^®) elements are impermanent, (75) 

Ail elements influenced (by defiling agencies)“^®) have 
mere phenomenal existence, (76) 

All elements (whatsoever) are impersonal,“^’) (77) 
Every form of Nirvana is Quiescence, (78) 

The uniform concentration (of the Bodhisattvas),®®^®)(79) 
(Their) skill in expedients.^*®) (80) 

These 80 subjects are mentioned in the Aksayamati-nirdega- 
sutra,^^^) and the Munimatdlamkdra^’^^^) says, that all the 
Mahayanistic Path is contained in them. 

7) As to the varieties of the Accumulation of Merit, viewed 
from the standpoint of the 22 forms of the Creative Effort, 
we read in the ^iftisamoy^amfeora:*®®®) — 

The Creative Effort has 22 forms. 

Since it may be like the earth, like gold, the moon, or fire, 
Like a treasury, a Jewel-mine, or like the ocean, 

Like a diamond, a mountain, a remedy, a teacher, 

Like the wish-fulfilling gem, like the sun, or like a song. 
Like a king, a jewellery, a great road, 

A Vehicle, a fountain, a pleasant sound, a river, and a cloud. 
As to the subjects, meant by these examples, the Saint Vimuk- 
tasena and the teacher Haribhadra*®®®) consider them to be the 
associates, connected with the Creative Effort, namely zeal,*®®*) 
sublime thoughts, activity, the ten Transcendental Virtues 
(respectively), the two Accumulations of Merit, the 37 cha- 
racteristic features of Enlightenment, Commiseration, Trans- 
cendental Knowledge, power of memory, readiness of wit, the 
triumph of the Doctrine,*®®®) the uniform concentration of the 
Bodhisattvas, and the Gosmical Body of Buddha. 

(Vasubandhu’s) Commentary on the Sutrdkmfeom,*®®®) the 
Quddhimatl, and the Munimatalamkara enumerate, instead, 
all the 80 imperishable subjects, the 6 Transcendental Virtues 
etc., in accordance with each (of the examples), and place 
them in the due succesive order. These 22 forms of the Crea- 
tive Effort [52 a], comprise, according to the opinion of the 
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teachers Haribhadra and Abhayakaragupta, — the Mahaya- 
nistic Path and its result Others, in their turn, consider, 
that they include (only) the Paths of Discipline. 

8) (The Accumulation of Merit) has likewise various forms 
corresponding to the four methods of intuition, which are 
as follows: — 

The thorough knowledge of all the forms of the 3 Kinds of 
Wisdom and of their respective objects,^®®®) 

The Culminationz of the Process of Illumination,^®®) 

The Progressive Process of Illumination,“®®) and 
The Final, Momentary Intuition^®®^). 

It is said accordingly: — The cause (of perfection) is endowed 
with the essence of the four methods of intuition. 

Otherwise the various forms of the Accumulation harmonise 
with the four Actions,^®®) that of the Outfit,^®®) Access,^®®®) 
Accumulation (proper),^®®®) and Issue.“®®) 

9) In harmony with the teaching, that is common to all 
the Vehicles, the Accumulation of Merit differs in regard of 
the four Paths which are: 

The Path of Accumulating Merit (proper,“®^) 

„ „ „ Training,!®®®) (2) 

„ „ „ Illumination,!®®®) (3) 

„ „ ,, Concentration!®!®). (4) 

As to the Final Path!®’!) such, being identical with the result, 
is not taken into consideration. (The first) two ( — the Paths 
of) Accumulation and Training represent the practice (of 
virtue), which is founded upon faith in the Absolute Truth, 
but not upon direct perception of the latter; they are, therefore, 
(only) preliminary stages of the Path. On the contrary, the 
Path of Illumination and that of Transcendental Concentration 
are characterized by the full intuition of the Truth, which is 
directly perceived (by the Saint). Consequently, the first two, 
being still influenced (by passions)!®’®) and based upon the 
knowledge of Empirical Reality,!®’®) are but subservient de- 
grees and not the Truth of the Path proper. Now, (if this is 
so), how is it then said in the Nirnaya-samgraha:^^'’^) — Of 
what kind is the Truth of the Path? (Answer): — That, which 
represents the Path of Accumulating Merit, that, which is 
called the Path of Training, and that, which we know as the 
Path of complete Purification.!®’®) All these, taken together, 



form the Truth of the Path. And in the ^6fti«fAarma-sa- 
m«ccoyaW’«) we read, that all the five subdivisions of the 
Path represent the Truth of that name. There is no mistake 
in this, for (the first two Paths) are viewed as subservient to 
the Path (proper), or as the stages, that aid (in its realization). 

It is said in the AbhidhaTma~samuccaya-bhasya:^'>'’’’) — 

(In speaking of) “The fivefold Path”, (the author of the Abhi- 
dharmasamnccaya) has in view the five different stages of the 
Path. These are the Truth of the Path proper and the sub- 
servient degrees. [52 b.] The Paths of Accumulation and 
Training are thus regarded as preliminary. Moreover, the 
Nirnayasamgraha^^’’^) says; — 

There are such elements, which, in spite of their relation to 
this world are such, which put an end to the thirst for repeated 
births, being antidotes against it, and to the Path for passing 
out of this world. Why are these elements, nevertheless, coun- 
ted amongst those relating to the Truth of the Origin^’®) (of 
phenomenal existence)? (Answer); — (The elements spoken 
of) are, indeed, by their nature, antidotes against the thirst 
for repeated births. Still, since they are connected with the 
■actions, however virtuous, of body, speech, and mind, which 
three are all subjected to rebirth, the said elements must be 
regarded as relating to the Truth of the Origin. (Some autho- 
rities say), that the Paths of Accumulation and Training are, 
as regards their essential character, uninfluenced (by pas- 
sions)“®'’) and, therefore, belong to the Path (proper). This is 
not right, for it is said in the Nirnayasamgrahai^^^^) — By 
means of analytic wisdom, which is a result of study and in- 
vestigation, (the Bodhisattva) exerts himself in the (four) 
acts of intense mindfulness.^®®) This kind of knowledge relates 
to the Empirical Reality, and, notwithstanding its vir- 
tuous character, is influenced by passions. On the basis (of 
this knowledge, the Bodhisattva) practises meditation through 
which he becomes prepared for the (four) degrees conducive to 
Illumination^®®) and is keen upon the acts of intense mind- 
fulness, connected with this form of meditation. This is like- 
wise Empirical Knowledge, virtuous, but still influenced by 
passions. Then, on the basis of the said knowledge, (the Bod- 
hisattva) manifests his energy in regard of the four acts of 
mindfulness, connected with the four degrees conducive to 



Illumination, through which he is prepared for the Path of 
Illumination. However, this form of knowledge too is empiri- 
cal, and, in spite of its virtuous quality, influenced (by passions). 
Finally, having such a basis (for further activity the Bodhi- 
sattva) attains the “Highest Virtues of the worldly being”,”®*) 
which (degree) is included in the Unobstructed Path,”®®) lead- 
ing directly to the Path of Illumination (and the direct per- 
ception of the Truth). But even this (wisdom of the Bodhi- 
sattva) is based upon Empirical Reality, and its virtues still 
bear the stain of passion. 

10) The Accumulation of Merit may be likewise viewed from 
the standpoint of the three Disciplines, which are: 

Moral Discipline,”®®) 

Mental Discipline,”®’) and 

The Training in Highest Wisdom.”®®) [53 a] 

We read in the SufraZomJtara:”®®) — 

The (Teaching of the) six Transcendental Virtues has been 
preached by the Buddhas 
In regard of the three Disciplines. 

The first (of these Disciplines)”*®) corresponds to the 
(first) three (Transcendental Virtues),”®*) 

The last two (Transcendental Virtues)”®®) are connected 
with two (of the Disciplines,”®®) 

And one (Transcendental Virtue)”®*) relates to all the three 
Disciplines.”®®) 

1 1) (We may further on distinguish) the three forms of virtue”®®) 
namely that of Charity, Morals, and High Wisdom. The first 
of these is identical with the Transcendental Virtue of Cha- 
rity, the second with that of Morals and the third includes 
Patience, Energy, Concentration, and the Climax of Wisdom. 

12) (Finally we may view the Accumulation of Merit as) the 
seven subdivisions of the Path of the Bodhisattva”®’) or 
as the thirty-seven characteristic features of Enlighten- 
ment in their successive order. In such a way it is 
possible to explain the whole of Buddha’s Teaching. 

The time of Accumulation. 

IV Acbibgba. Scripture gives us many different versions as regards 
this subject. It speaks of three, seven, ten, and thirty-three 
immeasurable periods of aeons. Some of the discourses have. 



120 


moreover, the number thirteen. However, in the majority of 
cases. Scripture mentions three immeasurable periods. As 
concerns the meaning of the term “ Immeasurable Period”“»8) 
(its interpretation is likewise different). The Commentary on 
the Ahhidharmakoga}'^^^), the Munimatalamkdra,^^^) and other 
works say, that the word {asamkhya: innumerable, immeasu- 
rable) has not in this case the meaning of “beyond calculation”, 
but that it is (the name of a definite number), which has its 
place in the decimal systemi“i) as one of its sixty members, 
(that are usually met with in scientific works). The numbers 
are as follows :’^“^) — ■ 

1, 10, 100, 1000, io.ooo,™») 

100.000,“«‘) 1.000.000,““') 

10.000. 000,""') 100.000.000.“"’) 

1 . 000 . 000 . 000 ,“"') 10 . 000 . 000 . 000 ,“"*) 

100 . 000 . 000 . 000 , 1 ““) 1 . 000 . 000 . 000 . 000 .““) 

10 . 000 . 000 . 000 . 000 ,““) 100 . 000 . 000 . 000 . 000 ,““) 

1 . 000 . 000 . 000 . 000 . 000 ,““) 10 . 000 . 000 . 000 . 000 . 000 ,““) 

100.000.000.000.000.000,““) 

1.000.000.000.000.000.000,““) 

10 . 000 . 000 . 000 . 000 . 000 . 000 ,““) 

100 . 000 . 000 . 000 . 000 . 000 . 000 ,““) 

1.000. 000.000.000.000.000.000.1“") [53 b] 

10 . 000 . 000 . 000 . 000 . 000 . 000 . 000 , 1 “!) 

100 . 000 . 000 . 000 . 000 . 000 . 000 . 000 , 1 “*) 

1 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 1 “') 

10 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 , 11 ") 

100 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 , 1 “') 

1 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 ,“*') 

10 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 , 1 “’) 

100 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 , 1 “') 

1 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 , 1 “*) 

10 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 ,“'") 

100.000.000.000.000.000.000.000.000.000.000,11'1) 

1.000.000.000.000.000.000.000 000 000.000.000,““) 

10.000.000.000.000.000.000.000.000.000.000.000,1“') 

100.000.000.000.000.000.000.000.000.000.000.000,““) 

1.000.000.000.000.000.000.000.000.000.000.000.000,11'') 

10.000.000.000.000.000.000.000.000.000.000.000.000,1“') 

100.000.000.000.000.000.000.000.000.000.000.000.000,1“’) 

1.000.000.000.000.000.000.000.000.000.000.000.000.000,1“") 

10.000.000.000.000.000.000.000.000.000.000.000.000.000,1“*) 

100.000.000.000.000.000.000.000.000.000.000.000.000.000,11*") 

1.000.000.000.000.000.000.000.000.000.000.000.000.000.000,11*1) 

1 0 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 , 11 **) 
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100.000. 000.000.000.000.0CW.OQO.OOO.OOO.OOO.OOO.OOO.OOO.OOO,"") 

1. 000.000.000.000.000.000.000.000.000.000.000.000.000.000.000, »«) 

10.000.000.000.000.000.000.000.000.000.000.000.000.000.000.000,11«) 

100.000. 000.000.000.000.000.000.000.000.000.000.000.000.000.000, 

1.000.000.000.000.000.000.000.000.000.000.000.000.000.000.000.000,“") 

10 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 ,“*') 

100 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 ,“*') 

1 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 . 000 ,“"). 

After this number eight members more of the decimal system 
are mentioned.^^®®) 

It is said, further on, in the Bodhisanvabhumi:^^^^) — 

There are two methods of counting the immeasurable periods 
of aeons. (According to the first of these methods), the periods 
derive their name from the years, months, and moments, which, 
as regards each aeon, are immeasurable. Otherwise (one may 
explain the term) “immeasurable period*' as — „extending 
beyond every imaginable number.” Those who are of the opinion, 
that many “immeasurable” periods are required for the attain- 
ment of Buddhahood, admit the first system. On the contrary, 
those, who hold three immeasurable periods to be sufficient, 
consider the second (system to be the right one). Indeed, it 
will be in harmony with the Sutras, where it is said: — Ex- 
tending beyond the number of aeons, equal to that of the 
sands of the Ganges. In the Commentary on the Astasahas- 
ri&a^®*) we read: — The mentioning of three immeasurable 
periods is conventional.^^®®) 

From the standpoint of (the Sutras of) direct meaning, ^^®®) 
the number is in reality thirty-three, as it is said: — Indeed, 
the first period begins with the (primary) stage of Accumulation 
and ends with the first stage of Enlightenment.’^^®’) The second 
commences with the Immaculate”®®) stage and lasts till the 
seventh.”®®) Otherwise, the three immeasurable periods last 
[54 a] from the stage called the Immovable”®®) and up to the 
attainment of Buddhahood. Thus, may it be said, if it is 
stated, that Buddhahood may be attained in three immeasu- 
rable periods, it will be in conflict with the Sutras of direct 
meaning.”®’) (To this we answer: — This is quite right). In- 
deed, (the time of Accumulating Merit is generally divided 
into) three equal portions, and this is the reason, that three 
immeasurable periods are (frequently) spoken of in Scripture. 
This, however, is by no means the true state of things, and 



consequently it is quite right, that the version of the Sutras 
of conventional meaning proves to be contradictory. Indeed 
it has been said by Vasubandhu himself : — 

The first period of aeons passes away the while (the Bod- 
hisattva) brings to termination the (preliminary) stage of 
Accumulating Merit. Thereafter the Stage of Faith is brought 
to completion and in the meantime the second period of 
aeons elapses. Finally (the Bodhisattva) enters upon the ten 
main stages, (rising higher and higher) from the Stage of Joy 
and up to the final stage (of Bodhisattva perfection), — that 
of the Clouds of the Truth.^^*®) Each of these stages is brought 
to accomplishment during three immeasurable periods and 
after they are all terminated, the stage of Buddhahood, — 
that of the All-pervading Light is reached. Consequently, the 
estate of a Buddha is attained after thirty-three immeasurable 
periods of aeons. 

As to the tradition of the Lalitavistard'^^^) such is as follows : 

(Buddha) has brought to maturity all the roots of virtue 
during seven immeasurable aeons. This tradition, consequent- 
ly, considers seven periods to be the time required for the 
attainment of Buddhahood). 

According to Vinitadeva’s Nikaya-bhedopadargana-sam- 
graJia^^^*) some of the Hinayanist sects admit, in their turn, 
ten periods. We have thus a great many different traditions 
and interpretations (as regards the time of accumulating merit). 
It has, moreover, been said by Maitreyar^^^®®) — 

This is regarded as the first stage, 

(Attained) after immeasurable aeons.^^®®) 

And: ii«’) — 

The end of the Path of Concentration, 

Is attained after the termination of two immeasurable periods. 
According (to these two verses) three periods are likewise ad- 
mitted. Now, these immeasurable periods of accumulating 
merit [54 b] do not begin immediately after (the Bodhisattva’s 
Initial Vow. It is said in the Ratnameghasutra'?-^^^) — 0 noble 
youth, the state of a Buddha is completely attained (only) 
after many immeasurable aeons. 0 noble youth, the Buddha 
I is unaccessible to measure, thought and investigation. — The 
I Bodhisattva Sarvanivaranaviskambhin’^^®®) asked: — 0 Lord, 
is it not possible (for us) to become Buddhas after three im- 
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measurable periods? — The Lord replied: — 0 noble youth, 
how canst thou ask (such a question)? The attainment of the 
sphere of a Buddha by a Bodhisattva is a thing inconceivable 
to the mind, and it is not possible to reach this goal within the 
time of three immeasurable aeons. The periods (of Accuma- 
lation) commence, when the Bodhisattva has come to (the 
conception of) the unity of the universe. From that time the 
aeons are to be counted and not from (the Bodhisattva’s 
Initial Vow). 

And in the Mah.ayanasamgraha?^'^^) we read : — 

Endowed with the power of good (qualities) and with that 
of his solemn oaths. 

And, with a firm mind, venturing on Sublime Paths, 

The Bodhisattva begins (his Accumulation of Merit) 

For three immeasurable periods of aeons. 

The Mahayana-samgraha-upanibandhand'-'^'^^) comments (this 
verse) as follows: — The good qualities mean the same as 
virtue, and (the Bodhisattva) being possessed of the power 
of virtue is spoken of as “endowed with the power of good 
qualities”. He is likewise regarded as possessing the power 
of (his) solemn oaths (and of prayer), since this power makes 
itself manifest in him. The first of these powers is concluded 
from the Bodhisattva’s being unaccessible to harm from the 
part of hostile agencies, and the second — by his invariably 
meeting with a teacher, “’^) (who guides him in precepts). The 
firmness of (the Bodhisattva’s) mind (shows itself) by his 
never giving up the thoughts directed toward Enlightenment, 
in spite of the attempts of bad friends to divert him. “Ven- 
turing on Sublime Paths” means, [55 a] that (the Bodhisattva) 
in this life^i’®) and in the future states of existence gives in- 
crease to all the virtuous qualities and never becomes desti- 
tute of any of them. Consequently, when he becomes possessed 
of the force of the roots of virtue and with that of his vows, 
obtains a firm mind, which it is impossible to divert, and is 
no more contented with slight, insignificant merits, — from 
that time the Bodhisattva begins (the Accumulation of Merit) 
for three immeasurable periods of aeons. 

Some authorities say, that the immeasurable periods be- 
gin from the Path of Training, since it is said in the Bodhi- 
sattva-bhumi:^^’’*) — 



During the first immeasurable period one abides on the 
Stage of Faith and, the latter having been terminated, 
the entrance upon the Stage of Joy is secured. And in the 
Commentaryi^’®) it is to be read: — Because (the commence- 
ment of) this (first) immeasurable period from the Stage of 
Faith is made known by the Bodhisattva’s being firmly rooted 
in virtue through his persistent, fiery energy. 

All this requires accurate examination. If it is said, that 
(the first period) begins from the Stage of Faith, this does not 
mean, that it commences only with the Path of Training. In 
the sam& Bodhisattva-bhumi^^’’'’) we read, that the Stage of 
Faith begins directly after the Initial Vow (of the Bodhisattva). 
And the Abhidharma-samxiccaya-bhasyd^^'’^) says: — 

The Bodhisattva, who has attained the Stage of Faith and 
got a firm position in the Mahayanistic family, is not, however, 
able, — (during the period, that lasts from the moment of) 
his first great vow, and up to his entering the Stage of Joy, — 
to attain, alone and by himself, the passage out of this world. 
(Consequently, the first immeasurable period begins long be- 
fore the Bodhisattva has entered upon the Path of Training), 
for, if this were otherwise, there would be a disagreement with 
Scripture as we have seen above, and with the statement of 
Abhayakaragupta^’®) that the first immeasurable period be- 
gins with the Path of Accumulating Merit and lasts till the 
end of the first stage. Therefore, the first period (in reality) 
commences, when (the Bodhisattva, abiding) onl the Path of 
Accumulation, has become possessed of the power of virtue 
etc. [55 b]. 

Again, we read in the Nirnaya-samgraha:^^^) 

How is it possible to attain Supreme Enlightenment du- 
ring one single state of existence, if even the attainment of 
Arhatship requires not one life, but a long succession (of 
births)? (Answer): — It is possible by (miraculously) pro- 
longing (the activity of) the vital force. And the Madhya- 
imika Dharmamitra“«i) says: — By the force of the (super- 
inatural) faculties and the energy of the Bodhisattva, the three 
immeasurable periods may lose their obligatory character. 
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The Mahayanistic traditions concerning the Buddha’s Accumulation of Merit. 

IV Acbib^Cj. The tradition of the Bodhisattva-pi^ka^^^^y on this 
subject is as follows: — (Our Teacher) when he was existing 
in the form of the prince Caritavirya, the son of the king 
Vijitayus in the palace called Vijayadhvaja, worshipped the 
Buddha Mahaskandha, who had come into this world, and, 
having engendered the roots of virtue, accumulated merit for. 
one immeasurable period of aeons and attained the first stage 
of Bodhisattva perfection. 

Thereafter, having been born as the merchant Prajna- 
bhadra, the minister of king Sundaraloka in the city 

called Jambunadisuvarna“®*) (?) he worshipped the Buddha 
Ratnanga, who had appeared in this world, and took the 
latter’s precepts to heart. From that time he began to accu- 
mulate merit for another immeasurable period and through 
this reached the seventh stage. Then, reborn as Megha, the 
son of a Brahmana, he studied the Vedas with the Brahmana 
Ratna, and after that set out to search for an object of worship. 
After having passed through many cities of Central India, he 
reached the market place of Padmavati, the residence of the king 
Arindama(?)“®®) At that time the son of a Brahmana, Dipa- 
pati, had just attained Buddhahood under the name of Dipaih- 
kara, and as he manifested himself in this world (as a Buddha), 
the gods appeared in the skies to greet him, with flowers, lutes 
[56 a], and cymbals in their hands and singing songs (of praise). 
This (Megha, the Brahmana’s son) saw and asked the gods: 
“What are you doing there?” (The gods replied): — How 
doest thou not know? The Buddha Dipamkara is residing here. 
Upon hearing this, (Megha) thought: — O, it is not easy to 
meet with the appearance of a Buddha. Therefore, I should 
well do, if I repay afterwards the money (which I have to 
bring) to my teacher and, with the hundred karsapanas I have 
collected, to sacrifice to the Buddha. Having thus thought, 
he bought five blue lotus-flowers from the Brahmana’s daugh- 
ter Bhadralabhika^i®*) and promised, that she, as a reward . 
(for aiding him in his pious action) would (henceforth) in all 
her births have a good husband. Then he strewed the Bowers 
to the feet of the Buddha Dipamkara, and having spread the 
skin of a black antelope before him, (addressed him as fol- 
lows): — 0 Dipamkara, thou all-seeing Buddha, take thou 
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to heart my best intentions and deign to place thy feet on this 
deer-skin. And, as the Buddha descended, Megha, delighted, 
prepared for him a seat, covered with a lion’s skin of the colour 
of gold, and said: 0 Dipamkara, thou all-seeing, if thou shalt 
not place thy feet on this and grant me thy prophecy, my 
body shall wither away on the spot. The teacher thus earnestly 
requested, sat down and spoke: 0 brethren, ye art not to tread 
upon the head of this youth, for he is (to become) the object 
of reverence for all living beings including the gods. In times 
to come is he to be fakyamuni ! 

Thus he prophesied, and Megha, full of the highest de- 
light, suddenly grew to the height of seven Tala-trees and, 
having practised 100,000 forms of meditation, attained the 
eighth stage, as it is said: — 

Having presented the Buddha Dipamkara with five lotus- 
flowers. 

And made for him a seat out of a lion’s skin, 

I came to master the Teaching of Relativity [56 b] 
And was foretold to be the foremost of the Qakyas. 
Moreover, in Scripture, we read: — 

At the time, when I received the prophecy of the Buddha 
Dipamkara, 

I attained the eighth stage (of a Bodhisattva) 

And became possessed of the ten powers. 

A certain teacher of the Chim-pa tribe says: — 

The end of the three immeasurable periods coincides with 
the appearance of the Buddha Naksatraraja. At that time 
Buddha had brought to accomplishment the Accumulation 
of Merit, but not completely, in all its forms. Therefore, (even) 
during this aeon, up to the time, when (human age in its 
regress had attained the limits of) twenty thousand years, and 
he was reborn as a teacher and Brahmana’s son in the city of 
Ner-ldan ( ?), he continued to accumulate merit. During the 
whole of this (immeasurable) period of time, the Teacher 
worshipped an infinite number of Buddhas and studied their 
Doctrines, as it is said in the Candra-pradlpa:^^^^) — 

I have worshipped hundreds of millions of Buddhas, 

And even more, — (a number infinite), — like that of the 
sands of the Ganges, 
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And all these highest of living beings I have adored, 
Sitting here on the Vulture’s Peak.“®®) 

The Attainment of Buddhahood according to Mahdydna, 

IV Acqbg. (This paragraph deals with) the attainment of Supreme 
Enlightenment (by Buddha). 

We have here to distinguish: 
aj) The essential character of Buddhahood, 
bi) The special narrative of the achievements performed by 
the Teacher, 

Cl) The investigation of the essence of the (three) different 
forms of the Doctrine.^®®) 

The Essence of Buddhahood. 

IV Accjb^^s. The state of a Buddha is (in the diverse canonical 
works) differently characterized: — 

1) (Some) take in consideration three distinctive features: 
(the Buddha’s) Body as the substratum, (His) Transcendental 
Wisdom as the quality of this substratum, and the acts (of 
the Buddha). 

2) (Others) view five subjects, namely (the Buddha’s) Body, 
Word, Mind, qualities and actions.^^”) 

3) (Still others) admit three characteristics: the removal 
(of the obscurations), the perception (of the Truth) and the 
(Buddha’s) activity. 

4) (And finally) there are authorites who characterize Bud- 
dhahood by two or three complements. As to the Buddha- 
bhumi-sutra^^^^) — the version rendered by it considers the 
state of a Buddha to have five distinctive attributes. These 
five are as follows: — 

1) The perfectly pure Absolute,^^*®) 

2) The (quiescent) Transcendental Wisdom resembling a 
mirror,!^®*) 

3) The Altruistic [57 a] Transcendental Wisdom^®®) (character- 
ized by equal treatment of oneself and others), 

4) The Discriminiative Transcendental Wisdom,^'^®*) 

5) The (active) Transcendental Wisdom pursuing the welfare 
of living beings.^^®’) 

Moreover, (the state of a Buddha) is viewed from the stand- 
point of His three of four“®®) Bodies. 

Here we have to distinguish five points: — 
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84) The essential character of the three Bodies, 

bj The etymology (of their Sanscrit names — dharma-kaya, 

sambhoga~kaya and nirmanarjidya), 

C4) The definite number of the Bodies (as corresponding to 
to the aim of each), 

di) By what sort of intellect each of these Bodies is perceived, 
64) Varieties (of the Bodies). 

The Essence of the three Bodies. 

IV AcCibgagai- It is said in the Sutrdlamkara:^^^^) — 

The Essential Cosmical Body, the Body of Bliss, and the 
Apparitional, 

Such are the different forms of the Buddhas, — their im- 
maculate Absolute Essence. 

The varieties of the Bodies of the Buddhas are: 

The Essential Body, the Body of Bliss, 

And another form is the Apparitional, 

The first form being the substratum of the other two. 

Thus we have first of all the Essential Body, which is other- 
wise called the Fundamental or the Cosmical. (This form 
represents the (monistic) Absolute in its perfectly pure nature 
and the (quiescent) Transcendental Wisdom, that resembles 
a mirror. 

The Body of Bliss includes two other forms of Divine 
Wisdom, — the Altruistic, abiding in the Altruistic Nirvana,^®®®) 
which is a result of the contemplation of equality in regard of 
oneself and other living beings, — and the Discriminative 
Transcendental Wisdom, perceiving everything cognisable 
without hindrance. The Apparitional Body is the Wisdom, 
acting in behalf of others, which conveys the fulfillment of all 
the projects of living beings by manifesting itself in various 
(miraculous) transformations. 

The Sutralaihkdrd^^^) says: — 

The immeasurable transformations of the Buddhas are re- 
garded as their Apparitional Body; 

The complement of the double aim is thus founded upon 
two of the Bodies.^®®®) 

Etymology of „dharma-kaya“, „sambhoga-lcdya“ and „nirmnatt-kaya“. 

IV Accib2a3b4. The Sanscrit name for the Cosmical Body is 
dharma-kaya. The word kaya is derived from the verbal root 



ci, — to collect, accumulate. (The Cosmical Body) is thus re- 
garded as the accumulation, the aggregate of (all) the elements, 
uninfluenced (by defiling agencies).^^®®) The Satya-dvaya- 
wifearego^®®^) accordingly says: — 

The Cosmical Body is thus called. 

Being the aggregate of all the elements. 

The substratum of all the unthinkable virtues. 

And the essence of all things, the nature of which agrees 
with Logic. 

The Cosmical Body is thus viewed from the standpoint of its 
being all-pervading,^®“®) [57 b], a receptacle of virtues, and 
demonstrable, as the essence (of all things). 

The name for the Body of Bliss is sariibhoga-kdya. The 
word sambhoga means “bliss, enjoyment”, and this appe- 
lation has been given to this Body, since it represents (an 
existence characterized by) the full enjoyment of the Truth of 
the Great Vehicle,^®®*) as it is said: — 

Perfectly enjoying the Truth. 

Or: — 

Since it takes delight in the Truth. 

And: — 

As it represents the complete enjoyment of the Truth. 
The Apparitional Body is called nirmdrux-hdya. It is Ap- . 
paritional, since it neccessarily changes, has no stabile exis- 
tence, and constantly assumes new forms, as says the Sutm- 
lamkara:^^^) — 

By means of innumerable transformations, inconceivable 
to the mind, 

(The Wisdom of the Buddha) brings about the fulfillment 
of all the projects of living beings. 

The drfinite number of the Bodies in correspondence with their aim, — 

IV AcCib2a3C4. (We read in the Sutralaihltdra):^^^) — 

(All) the forms of the Buddhas are contained in the three 
Bodies, 

Which represent the substratum, the fulfillment of one’s i 
own aim. 

And that of others (respectively). 

Thus we have the Body of Bliss as (the complement of) one’s 

The Jewelry of Scripture 9 
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own aim, the Apparitional, — as (that of) the welfare of others, 
and the Cosmical, — as the substratum of the former two. 

The different kinds of Intellect, perceiving the Bodies. 

IV Acqaadg. The Cosmical Body in its complete form is accessible 
to the knowledge of the Buddha alone.^^®) Those, who have 
attained the eighth or the first stage, are capable of intuiting 
its refractions. And (the Bodhisattvas), who abide on the 
Stage of Faith, have but a general notion of it. As to the 
Body of Bliss, — there are two opinions, as to whose element 
it might be: — that, which considers it to be perceived ex- 
clusively by the Bodhisattvas, that have attained the tenth 
stage, and that, which admits it to the sphere of all, who have 
reached the main stages. 

The first opinion is expressed in the Ratnavali^^'^^) (in the 
passage, that ends with the verse: 

The Lord of the region of unthinkable Divine Wisdom, 

Is the Great Supreme God,^^^^) — 
and by the Madhyamika Dharmamitra,^®^*) who likewise 
says, that the Body of Bliss (proper) is perceived by those, who 
have attained the tenth stage. 

As to the second version, we read in the Trigarana-saptati:^^^^) 
Emerged from the immeasurable Accumulation of Virtue, 
The sons of the Buddhas,’-^’-*) abiding on the ten stages. 
Behold that Body, which [58 a] completely enjoys the Truth 
of the Doctrine. 

This Body becomes thus the element of such Bodhisattvas. 
As concerns the Apparitional Body, — its highest form, when 
needed, manifests itself after the Degree of Heat^^^®)but, 
in general, the manifestations of the Body begin with the 
great Path of Accumulation, as says the Sutralamkara:^^^^) — 
The Buddha, whom it is not easy to behold, may thus be seen. 
And: — 

It is possible to see him even before. 

As to (the manifestations of the Apparitional Body) in the form 
of) incarnations etc. (we read in the Abhisamayalamkara:^^^) — 
If all the factors (of perfection in the converts) are brought 
to maturity, 

Wherever and whenever His help is needed. 

At that place and time He manifests Himself. 



To those, that are not converted, as well as to the converts, 
that are unworthy,^®^®) the Buddha does not appear. 

The SiitrafamJcara says — 

As in a broken water-pot 

The reflection of the moon cannot be seen. 

In the same way to those, that are evil, 

The Buddha does not manifest Himself. 

Varieties of the Bodies. 

IV Acqbaage^. In regard of the varieties of the Bodies, we first 
of all take into consideration the Cosmical Body. The Su- 
varna-prahhasa says: — The Cosmical Body is that, which 
represents the Absolute Truth and the unerring Transcendental 
Wisdom. — The Cosmical Body may thus be viewed as the 
substratum and the essence of all the elements, as the Absolute 
and the Divine Transcendental Wisdom, and as either act- 
tive^®“) or immutable^®®^). As concerns the Body of Bliss, we 
quote the opinion of the Madhyamika Dharmamitra:^®®®) — 
The great Body of Bliss (proper) is perceived only by (the 
Bodhisattva) who has attained the tenth stage, but that, 
which, being (in reality) a special form of the Apparitional 
Body, seen already by the Bodhisattva, who has reached the 
first stage, — is likewise known as the Body of Bliss. The 
first of the varieties has five definite characteristics, which 
are as follows: — 1) The definite place, — is (the region) Aka- 
nistha.i®®®) It is said in the Madhyama-agama-paricche- 
da(?)^®®*) that Akanistha forms a part of the Pure Spheres.^®®®) 
And in the Lankavatara^^^^) we read: — 

In the delightful region Akanistha, 

Shining with diverse jewels [58 b] 

In the highest of the Pure Spheres, 

The Supreme Buddha has come to full Enlightenment, 
And as to the incarnate forms, — 

Such attain Buddhahood here (in this world). 

And in the Tantras: — 

If the Pure Spheres are abandoned etc. 

The teacher Kamala^ila says: — Akanistha is (the realm of) 
the gods. One part of it is the residence of the gods of the 
Pure Spheres and there only the Saints have their dwelling. 
Above them there is a region, called the Abode of the Great 
Supreme God,^®®’) where the Bodhisattvas that are on the 
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• tenth stage, have their last birth. The incarnations of such 
! Bodhisattvas (at the same time), manifest themselves here in 
this world. So is it said in Scripture. — The Madhyamika 
Dharmamitra^®*®) considers the abode of the Body of Bliss to 
be the region Adhara-garbha-puspa-alarhkrta He 

says: — 1.000.000.000 worlds of four continents^®®®) form 
the three chiliocosms.^®®^) The latter, taken 1 .000 000.000 
times are equal to one Prasara-anusamdhi(?)’^®®®). 1.000.000.000 
such aggregates of worlds form one Prasara-tantu(?)^®®®). 
This one, being in its turn taken 1.000.000.000 times con- 
stitutes one Madhya-prasara-tantu (?)’-®®®^) (Finally), the lat- 
ter, multiplied by 1.000.000.000 is that, which is called the 
Puspa-adhara-garbha-alamkara-vyuha(?), the sphere of Vai- 
rocana,^®®^) on the palm of whose hand, in a minute particle 
of it, may be placed the Great Frozen Lake. This Vairocana 
lis viewed as the Body of Bliss. 

2) The definite Essence. (The Body of Bliss) is endowed 
with the (32) characteristic marks (of a Buddha)^®®®) and with 
the (80) secondary features.®®®®) 

3) The definite circle of adherents is formed by the Bodhi- 
sattvas, who have attained the tenth stage. 

4) The definite character of enjoyment is: — Taking de- 
light in the Truth of the Great Vehicle.®®®’) 

5) The definite time is: — Eternity. 

As regards the Apparitional Body, we read in the Sutra- 
lamkara:®®®®) — 

By constantly showing acts of great dexterity, 

Birth (in an individual form), the attainment of Enlighten- 
ment, and that of Nirvana, — 

This Apparitional Body proves a sure means of final deli- 
verance. 

Thus (we see the Apparitional Body) in four aspects. First of 
all it manifests itself as Vi ?vakar man®®®®) or a Gandharva 
[59 a], then it appears in the form of birds and the like, further- 
on — as a (human) incarnation (like that of) Qakyamuni, and, 
finally, as passing away into Nirvana. Dharmamitra, in his 
turn, speaks of two forms, — that, which has and which has 
not attained complete maturity. 

(From all that has been said, we see), that the numerous 
Bodhisattvas, who have attained the state of a Buddha, can 
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neither be regarded as (coalesced into) one single substance, nor 
may they, on the other hand, be viewed as a plurality of forms. 
— The ideas of unity and plurality cannot be applied (to Bud- 
dhahood). This is expressed by the Sutrdlamkard^^^^) as 
follows: — 

With the Buddhas, in the aspect of the Absolute, 

There is neither unity nor plurality, — 

Since (from one point of view) they are bodiless like space. 
And (from the other) still adhere to their previous bodily 
forms. 

And;i24i) __ 

(From the standpoint of) the Absolute Essence, 
Buddhahood is not a unity. 

For (the Bodhisattvas that have come to Enlightenment) 
Belong to different families, 

(The Accumulation of Merit) of each of them cannot be 
rendered fruitless. 

Their moral feats are summarized and the course of moral 
progress is beginningless. 

Neither is it a plurality, the Cosmical Body being an un- 
differentiated whole. 

The Acts of the Buddha, 

IV Accibjba. Although the acts of the Buddha are so numerous as 
to be inconceivable to our mind, still, having in view those, 
who demand a definite number, and, moreover, in order to 
examine more closely the principal achievements of the Bud- 
dha, the learned (usually) mention twelve acts. Kamala9lla 
says: — It is necessary to remove the impediments in regard 
of the thoughts, that concern the Buddha’s Body and his 
twelve acts. And the Madhyamika Dharmamitra’^^^®): — by 
means of (the narrative of) the twelve acts of the Buddha, 
beginning with his descent from Tusita,^®^®) the converts are 
brought to maturity. 

The Ratndvall^^^^) Speaks of the Buddha’s acts as follows: — 
(The Buddhas), guided by mercy, manifest (their achieve- 
ments). 

The coming (into this world), birth, enjoyment of life. 
Departure from home, practise of asceticism, 

The proceeding toward Enlightenment, 

The victory over the Evil One and his hosts. 



The exposition of the Doctrine, 

The descent from the abode of the gods, 

And, in a like way, the passing away into Nirvana. 
According to this and similar passages, the Buddha’s descent 
from the realm of the gods is regarded as one of his achieve- 
ments. When he was residing in the city of India called 
Ke 9 avatT 2 «) the Lord {59 b] rose up to the realm of the gods 
in order to convert His mother, (who was reborn there). Then- 
cefrora he descended, by means of a staircase of lapis-lazuli, 
and this His return is known as “the descent from the abode 
of the gods”. 

In the Upayakaugalya and other Sutras^^“) the fact of 
(Buddha’s) fixing the time of the decline of His Doctrine is 
likewise considered to be one of His acts. (Buddha said) that the 
Doctrine would cease to exist, when there would be no need 
in it. He made this in order to prevent the arising of guilt, 
connected with the (forcible) rejection of the Doctrine. The 
Suvarna-prabhasottama^^^'’) says: — 

The Buddhas do not pass away. 

And their Doctrines do not cease to exist. 

But, in the process of converting living beings. 

They, (from time to time), show the passing away into Nir- 
vana and the like.^^^’) 

Some count the descent from the Tusita heavens among the 
acts of the Buddha, but others object to this, saying, that, 
since it is said in the Commentary on the Sutralamkara:^^*^) — 
Showing the dwelling in the region of Tusita, — 

In the Commentary on the Abhisamayalamkarai^^^^) — 
By manifesting oneself as residing in the abode of Tusita, — 
and the Uuaratantra:^^^) — He became born etc., — 
the Buddha’s residing in Tusita is regarded as previous to His 
twelve acts. This, however, disagrees with the geat Commen- 
tary on the Sarhdhi-nirmocana-sutra,^^^^) where it is said: — 
(The Buddha) in His Apparitional form exhibits, simultane- 
ously, in all the regions of the world. His twelve acts, to begin 
with the first — His descent from Tusita, and up to the last 
— the Great Nirvana. Now, there may arise the question, as 
to which of the said acts being peculiar to the Buddha, and 
which — to the Bodhisattva. It is said in the Pitr-putra- 
samagama-sutra,^^^^) that the Highest of Sages, has, an im- 



measurable period of aeons before, attained Enlightenment in 
the world called Indraketu, and that now He (constantly) 
manifests Himself in the form of a Buddha or a Bodhisattva, 
pursuing the welfare of living beings. [60 a] It is said as follows: 

0 Lord, in eight milliards of forms. 

Thou hast manifested thyself as a Buddha, 

Nevertheless, not satisfied with this. 

Thou hast again directed Thy mind toward Enlightenment; 
For skilful in the way of exercising Thy power. 

By bringing to purification thousands of Buddhaic worlds, 
Thou, 0 Buddha, art searched for by all living beings. 

And at present, having made Thy first Initial Vow, 

Here and there Thou doest appear. 

And even now, Thou, o Greatest of Leaders, 

Showest Thyself in innumerable hosts of Buddhas. 

And in the Saddharma-pundarika^^^^) we read: — 

For hundreds and thousands of aeons. 

The duration of which cannot be measured, 

1 have attained Supreme Enlightenment (again and again) 
And have constantly preached the Doctrine. 

From all this we see, that (the Teacher) has attained Buddha- 
hood long before (His manifesting the twelve acts), which, 
consequently, are all to be equally viewed (as those of the 
Buddha). However, there are other points of view, as regards 
this subject, which are to be found with the different schools. 
Of these the Hinayanist tradition has been mentioned by me 
before. According to the versions of (especially) Mahayanistic 
character, the Buddhas, having attained Enlightenment in the 
regions of Akanistha, exhibit, subsequently, their twelve 
acts here, in the world of gross bodies. It is said in the Lanka- 
vatdTa:^^^*) 

In the world of gross bodies and in the immaterial sphere. 
The Buddhas cannot attain Enlightenment, 

Only in Akanistha, the sphere of pure matter. 

Free from passions, thou canst become a Buddha. 

In the Ghanavyuha-sutra:^^^^) — 

All the Buddhas (attain Enlightenment) in Akanistha, 

And those, who have not become Buddhas (there). 

Cannot exhibit the twelve acts in the world of gross bodies. 



The Uttaratantra^^^^) says; — 

The Wisdom of the Universe, having mercifully looked down 
upon all living beings, 

Has, without changing His Cosmical Essence, 

Manifested Himself in the form of diverse incarnations. [60b] 
• I He assumed the birth (in an individual form), 

'Descended from the region of Tusita, 

Entered His mother’s womb, became born. 

Showed His skill in arts and sports. 

Led a merry life amongst women. 

Then, departed (from home), practised asceticism, 

Came to Bodhimanda, vanquished the Evil One and his hosts. 
Attained Supreme Enlightenment, 

Turned the Wheel of the Doctrine, 

And passed away into Nirvana. 

These acts He demonstrated in the impure spheres. 

As long as He was abiding in this world. 
i(The twelve acts) are, consequently, ascribed to the Apparitio- 
nal Body. It is said, moreover, in the Vyakhyayukti:^^^’’) — 
From the time of His existence as a teacher and Brahraana’s 
son, Buddha manifested Himself only in one of His Appari- 
tional forms. How that? (Ounamati)^®®®) comments this 
passage as follows: — The Lord, in the times of the Buddha 
Kafyapa, manifested himself in one of His Apparitional 
forms, as Brahmacarin, a teacher and Brahmana’s son. There- 
after He was reborn as ^vetaketu in the Tusita heavens, and 
then became Sarvarthasiddha, the son of Quddhodana. He 
dwelt in a royal palace, from which He (ultimately) departed, 
went to Aradakalama^^®*) and other (heretical teachers) in 
search of the Path for Attaining Enlightenment. After that 
He gradually attained the state of a Buddha, preached His 
(Doctrine, and then, gradually passed away into Nirvana. 

1 During all this time He showed only one of His Apparitional 
forms. 

Vagicvarakirti says: — 

Victorious be He, who, having perceived the Absolute Truth 
in_Akanisthaj 

/ Has assumed the form of fvetaketu, to act in behalf of the 
denizens of Tusita, 

And after that, for the sake of the living beings of this world, 
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Has manifested Himself as the Highest of the ^akyas, 

Has vanquished the Lord of Death and showed His miracu- 
lous feats. 

Thus, according to this and many other similar traditions, the 
Teacher, having accomplished the Accumulation of Merit 
[61 a], attained the tenth stage and the uttermost limits of 
phenomenal existence, became a Buddha in Akanistha and 
after that demonstrated in the world of gross bodies His 
twelve acts, which are, consequently, all of them, to be 
viewed as solely those of the Buddha. 

pkyamitra and others, who hold the doctrine of the 
Guhyasamaja, say, that the Teacher, when He was practising 
asceticism, left His worldly frame on the banks of the Nairan- 
jana river, and, in His spiritual form, rose up to the Akanistha 
heavens, where He became a Buddha in the form of the Body of 
Bliss. Thereupon the spirit again descended into the Body 
wearied by penance, and after that, the other acts, the arrival 
at Bodhimanda etc.were performed. Consequently, to speak with 
the said authorities, the acts preceding the practice of asceti- 
cism are to be regarded as those of the Bodhisattva, and those, 
performed subsequently, — as the acts of the Buddha. The" 
great translator, the Incarnation (of Atiga) — Ratnabhadra, 
in his Refutation of the incorrect spells, shares the same opinon. 
The Madhyamika Dharmamitra in his turn says, that the 
Buddha, having attained Enlightenment in Akanistha, exer- 
cises his activity there, and that the Buddha in such a form, 
and He, who has demonstrated the twelve acts in the world 
of gross bodies exclusively, are to be regarded as two (separate 
manifestations). 

The tradition in common with all the Vehicles is rendered, 
by the Abhidharma-samuccaya^^^^) as follows: — Who is He, 
the Buddha, inconceivable to our mind? (Answer) It is the 
individual, who, from the time of His residing in the Tusita 
heavens and, up to that of the great Nirvana, has demonstrated ‘ 
in the world of gross bodies all the acts of the Boddisattva and 
those of the Buddha. 

The Abhidharma-saniuccaya-bhdsya^^^^) gives the follow- 
ing explanation : — In saying “all the acts of the Bodhisattva”, 
the author of the main work means those exhibited in the 
period, beginning with the Teacher’s abiding in Tusita and 
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up to His victory over the Evil One. “The acts of the Buddha” 
are those, that begin with the attainment of Enlightenment 
and end with the final Rest. [61 b] Such is the direct meaning 
of the words. 

As concerns this narrative of ours, (the order of the 
Buddha’s acts, given by it) is founded upon the verses of the 
Uttaratantra. After the Brahmana’s son had died, the Teacher 
was reborn in Tusita as Qvetaketu and preached His Doctrine 
to the gods. At that time, by the force of His own virtues, 
and that of the blessing of (all) the Buddhas, He came to hear, 
from the sounds of celestial music, the following words — 

0 Thou, treasury of boundless virtues. 

Displaying the light of High Wisdom, knowledge, memory 
and understanding, 

And endowed with matchless powers, — 

Remember Thou the prophecy of Dlpanikara. 
Although,^^®®) Highest of living beings, 

This abode of Tusita shines with the splendour of Thy virtues, 
Still, as Thou hast a mind full of great mercy. 

Let the rain of it descend (on earth) from the miraculous 
banner of Commiseration. 

The time is come, be Thou not indifferent. 

And, as Thou art merciful, grant Thy ear to this prayer. 


Notes. 

1 These translations are in need of revision, since there are considerable 
mistakes in which both translations always agree. 

2 Bod-Chos-hbyuh. 

1 Tib. hdun4dan = Sanscr. Saptagva^ Saptdgva-vahanaj — «possessed 
of seven» — the seven horses of the sun’s chariot. 

2 tib. thugs-bskyed = {bodhi-) citta-utpada; definition cf. below 47 a. 5. 
Cf. also Bodhicaryavatara I 15. 16. 

3 tib. dge-tshogs = kugala-samhhdra — * ‘Accumulation of Merit”, con- 
sists of bsod'-nams’kyi-tshogs = punya-sambhdra “Accumulation of Virtue” 
and ye-ges-kyi-tshogs = jndna-sambhara — “Accumulation of Transcendental 
Wisdom”; cf. below 49 a. 3ff. 

4 Tib. sku-gsum “The Three Bodies (of Buddha)” — saMhoga-kaya — 
the Body of Bliss — Buddha in the heaven Akanistha (cf. below 57 a. 4, 58 a. 
6— -b. 5), nirmdna-kdya — the Incarnate Form (in the person of Qakyamuni 



etc. cf. 57 a. 45, — b. 2, 3), and dharma-kaya — the Cosmical Body, represen- 
ting the Universe sub specie aeternitatis. On the dharma~hdya and its identi- 
fication with the Absolute cf. below 57 a. 3, 58 a. 4, Cf. also “Conception of 
Buddhist Nirvana’' p. 33. 

5 tib. gzuh^hdzin-gos~hraUha = grdhya-grahaka-rakita. This passage 
refers to Buddha viewed as the Absolute. Cf. Vasubandhu’s Commentary on 
Sutralamkara VL 7. — ^*dharma-dhdtoh pratyaksato gamane dvaya-laksanena 
viyukto grdhya-grahaka-laksanene’ yam dar^ana-'marga-avastha^^ Cf. also Asta- 
sahasrikapindartha Tg. MDO. XIV 333 a. 7. The Sanscrit text of this verse, 
preserved in Haribhadra's Abhisamayalamkaraloka (MS. Minaev 23 b. 4.) 
is als follows: Prajndparamitd jnanam advayam, sa Tathdgatah — The Climax 
of Wisdom is the unique (undifferentiated) Divine Wisdom. This is the 
Buddha. A more theistic conception of Buddhahood is to be found in the 
Uttaratantra (Tib. Rgyud-bla-ma) of Maitreya-Asanga, where the Buddha is 
spoken of as eternal {hdus-ma-hyas = asamskrta, — which term is explained 
as thog -ma -dhus-mthah-med-pa — having neither beginning, middle nor end), 
— and endowed with Wisdom, Love, and Power {mkhyen-dah-brtse-'dah-nus- 
pa-ldan = jnana’'krpa-sdmaTthyavan} (Tg. MDO. XL IV 55 a, 3-7). 

6 Tib. feya-Zam “the path of birds”. 

7 Tib. chu-hdzin = jaladhara “the bearer of water”. 

8 Tib. non-mons-kyi-sgrih-pa — klega-avarana — the Obscuration of 
Passion and ges-byahi-sgrih-pa = jneya-dvarana — the Obscuration of Ignorance. 

9 An allusion to the Apratisthita-nirvana, On the latter as the form 
of existence peculiar to the sambhoga-kdya and Buddha in this form regarded 
as the Supreme God, cf. below 57 a. 4 and 57 b. 4. 

10 Tib. rah-byuh = Svayambhu, The xyl, has ^^rab-byurd\ 

11 Tib. sbyiri'-dgra = Yajndri “The enemy of sacrifices”. 

12 Tib. gtsug'-na-zla-ba = Candragekhara — “with the moon in his 
diadem”. 13 tib. log-hdren — Vinayaha. 

14 Tib. skem-hyed. 

15 Tib. mig-stoh = Sahasrdksa — “endowed with 1000 eyes”. 

16 Tib. htsho-byed = Jlva. 

17 Tib. stou'^par khas-hche che-bar mhon^rlom etc. *‘kha$-hche che-baP* is 
a form of alliteration corresponding, in Indian poetics, to the Chekanuprasa; 
cf. Alamkarasarvasva. 

18 tib. srid-gsum == tribhuvana — the human world, the realm of 
the gods and the infernal regions, or = khams-gsum. Cf. below p, 17, note 131. 

19 tib. hdren-byed nams'-byed, hdren-byed is a literal translation of the 
Sanscrit netra or nayana — “the eye”. 

20 Gautama. 

21 tib. rig-byed-gSun-Jidzin, 

22 tib. nam-mkhahi-gos-can cf. Nyayabindu B. B. 62. 19, 63. 10, 93. 1. 

23 The Qravakas, Pratyekabuddhas and Bodhisattvas are respectively 
compared to the bees that are satisfied by merely beholding the flower, those 
that enjoy its odour, and those striving to obtain from it honey — the true 
essence of Buddha's teaching. 

24 Tib. ner-ii = upagama “Pacification”, “Quiescence”. 

25 Tib, chos-rnams-sdud-Tifidzad, These are; — 
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a) Of Hlnayanistic Scripture: — 

Ananda — the Compiler of the Sutras cf. below 92 b. 2—93 b. 3. 

Upali — the Compiler of the Vinaya cf. below 93 b. 4— 94 a. 2. 
Mahakagyapa *- the Compiler of the Abhidharma cf. below 94 a. 2— 3. 

b) Of the Mahayana: — 

> the Bodhisattva Manju^rl — Compiler of the Abhidharma, ^ ^ ^ ^ ^ 

„ „ Maitreya — „ Vinaya, 

„ „ Vajrapani — „ Sutras cf. below, 101 a. 4. 

26 Tib, Ttag*chad smTa-hahi-lta-ba - — gdgvatavada and uccheda-vdda, 

27 Tib. dkar-phyogs-lha-rnams “the gods of the light (white) quarter’’, 
according to the Tibetan tradition “those that rejoice in virtuous deeds”. They 
are opposed to nag~phyogs-kyi-’lha-rnams — “the divinities of the dark quarter, 
those that rejoice in deeds of sin. 

28 cf. M. V. § 125. 

29 Tib. hag-gi-yuhlas Mas “passed beyond the sphere of words”. 

30 The celebrated Teachers pf Buddhism in India — Nagarjuna, Ar- 
yasanga, Aryadeva etc. The prophecy, as rendered by the Lankavatara and 
Maftjuprlmulatantra cf. below — with regard to Nagarjuna — 105 b. 3 — 6, 
and to Asanga 105 b, 6 — 106 a. 3. 

In this verse there are 12 varieties of Chekanuprasa: 

(a) rgyahba mchog-gis mchog-tu “by the Highest Of Buddhas as great” 

{mchog-gis — “by the Highest”; mchog-tu — “as great”). 

(b) luh-hstan-bstan-pa — “...foretold, of the Doctrine...” {luh-bstan 

“foretold”; bstan-pa “the Doctrine”); 

(c) dar-mdzad mdzad-pa drt-medf — -the Propagators, the stainless 

work...” {dar-mdzad — Propagators’*; mdzad-pa dri-med — 
“the stainless work”); 

(d) mhah; mhah-bdag — ...“apprehending, of the Lord...” {mhah 

mastering, apprehending”; mhah^bdag” — the Lord”; 

(e) dam-pahi dam-pahi’-chos — - . the Great One, the Highest Truth. . .” 

(dam-pahi — “of the Great One” ; dam-pahi-chos = sad-dkarma — 
“the Highest Truth...” lit. — “Doctrine”).; 

(f) kun kuti-tu ftisun-jpAyir — . .all of it completely possessing...” 

{kun — “all”; feun-tu — “completely”); 

(g) theg-pa-gsum-gyi-tshul t$hul-h£in . .of the three Vehicles the systems 

duly...” (tshul — “system”; — “duly”); 

(h) rab-ston ston-pdiii — . .well expounded; the Teacher’s...” {rah- 

ston — “well expounded”; ston-pa — “the Teacher”); 

{i) gsuh-rab rab-tu etc, — Word perfectly etc ” {gsuh-rah — 

“Word (Scripture);” rahtu — “perfectly”); 

(k) mhah-bahi-thugs; thugs-rjes — “...with powerful mind, mercifully 
...” (mhah-bahi-thugs — “powerful mind”; thugs-rjes — “out 
of mercy”); 

(1 — m) dgons-hgrel hgrel-bgad hgad-pa — “. . .primary and secondary com- 
ments uttered...” (dgom-hgrel = Sanscr. vrtti — “primary com- 
mentary”; hgrehbgad == Sanscr. tippanl — “secondary Comment”; 
bgad-pa — “uttered, spoke”). 
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31 The Hlnayana is sometimes regarded as consisting of two independent 
parts: — the Vehicle of the ^ravakas and that of the Pratyekabnddhas. 

32 cf. note 2 1 — m. 

33 The fundamental Scripture of Buddhism (prat?acaraa), the Tibetan 
translation of which is the Bkah-hgyur, 

34 The division of ^astras — tib. Bstan-hgyur, 

35 Tib, hsiab-pa-gsum. (a) tshul-khrims-kyi-hslah-pa = adhiglla-giksa — 

the Discipline of Morals, 

(b) sems-^kyi-hslah-pa = adhicitta-giksd — the Discipline Of the Mind, 

otherwise termed tih-^ne-hdzin'-gyi-hslah-'pa adhisamddhi^gikm 
the Discipline of Meditation. 

(c) ges'^rah-kyi-bslab-pa ^ adhiprajnd^giksd — the Discipline of high 

(analytic) Wisdom- 

36 Tih. bsdu-ba-hM — catvdri samgruka-vastuni: ' — 

(а) mkho-ba-'sbyin-^pa = ddna — charity. 

(б) sfian^par’-smra-ha ^ priya-vdditu — fine, polite Speech. 

(c) don-spy od'‘pa == artha-caryd — favourable acts. 

(d) don-mthun-pa = samdna-arthata — common interest, cf. below 50 b. 5 

and M. V. § 35. 

38 Tib. byin-zas — havirbhuj or hutdgana — *"the devourer of oblations''- 

39 Tib. brda-sprod-tshig — grammatically correct words. 

40 Xyl. corrupt. Read g^wfi-gnas for gzur-gnas. 

41 Tib. dam-pahi-ehos = saddharma^ For definition cf. below. 

42 Tib. rdzu-hphrul-gyi-rkan-pa-hB — rddhipada cf. M. V. § 40. 

43 Tib. chu-srin-rgyal-mtshan-can = Makaradhvajn — ■ **the Owner of the 
Crocodile Ensign.^’ 

44 Tib. smin-grol-gyi-zih — '*the field of Conversion and Salvation’**. 

45 cf. above p. 6 note 36. 

46 Tib. chos-kyi-hkhor-lo-hskor-ba = dharma-cakra-pravartana — “Tur- 
ning the Wheel of the Doctrine**. 

Three divisions of Scripture are known, with regard to time and contents : — 

(a) Early Scripture (tib. bkah-dah-po) — the Hlnayana. 

(b) Intermediate (tib. hkah-har-ba) — the Madhyamika Doctrine and the 

Prajha-paramita. 

(c) Latest (tib, bkah-tha-md) — the Yogacara Doctrine, cf. below 76 b. 

6~~80 a. 3. 

47 cf. below 97 b. 3-~4, 104 b. 4^6, 

48 Tib. Byah-chub-sem$-dpahi-sde-snod, Kangyur DKON. III. 160 b.5., 
quoted in the Vyakhyayukti 136 b. 3 — 4. 

49 Tib. Rnam-hgad-rigs-pa, The work of Vasubandhu, one of his Pra- 
karanas; tib. translation — Tangyur MDO LVIII 136 b. 4 — 137 a. 8 (condensed), 

*50 cf. p. 6 note 35. 51 ibid. 52 ibid. 

53 Tib, hun-nas-non-mohs-pa = samklega, 

54 Tib. las-kyi-kun-nas-non-mohs-pa = karma-samklega* 

55 Tib. hon-mohs-pahi-kun-nas-non-mons-pa = klega-samklega, 

56 Tib. skye-hahi-kun-nas-non-mohs-pa = Gunamati in his 

Vyakhyayuktitika (Tg. MDO. LX. 16 b. 5--8) enlarges upon this subject as 
follows: — non-mohs-pahi-kun-nas-non-mons-pa dan las-kyi-kun-nas-non-mohs’^ 
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pa dan shye-bahidzun-nas’^non^mohs'-pa-ste] Uon-^mohs^pa'-nid kun-nas^fion-mohS’- 
pa-yin-pas Uon-mons-pahi-hun-nas-non-mons-pa-ste, las dan skye-baki-kun-nas- 
non-mohs-pa-gnis kyah de-hmn-no, de-la yan-lag gsum-po ma-rig-pa dan sred-pa 
dan len-pa-dag-ni non-mom-pa^i-kun-nas-fion-mom-p a- yin-no, hdu-byed dart 
srid-pa dan yan-lag-gnis-ni las-kyi-kun-nas-non-mohs-pa-yin-te, rnam-par-ges- 
pa-la-sogs-pa yan-lag lhag-ma-rnams-ni skye-bahi-kun-nas-non-mohs-pa~yin~no» 
Accordingly, the members 1, 8, and 9 of the formula of Evolution (i. e. avidyd, 
trsnd and updddna) form ‘'the defilement of passion'' {klega-samklega), -— the 
members 2, 10 {samskara and hhava) — the defilement of former deeds, and the 
remaining seven {vijnanaj ndma-rupaj sad-dyatanUf sparga, vedana, jdtij and 
jard-marana) — the “defilement of birth" (jdti-samUega), 

57 Tib. dbah-poU-sgo bsruhs-pas — “by guarding the doors of the senses". 

58 Tangyur MDO LVIIM35b. 6— 7. 

59 Tib. ihos-pa yohs-su-hyah-har hgyur-ba — “Complete purification of 
the matters studied". 

60 Prajnaparamita. Xyl. corrupt. Read according to Tg. ges-rab-kyi-don 
etc. for ges-rdb-kyis. 

61 This and the following is condensed from the Vyakhyayukti. ibid. 135 b. 
7— 136 a. 8. 

62 cf. “Conception of Buddhist Nirvana" p. 17. Correct bden-pa-rtogs- 
pa for bden-par-rtogs-pa, 

63 Tib, thos-pa-las-byuh-hdhi-ges-rah = grutimayi prajhd, cf. M. V. § 65. 

64 Tib. bsam-pa-la$-hyuh-hdhi-ges-rah ~ cintamayi prajhd. Ibid. 

65 Tib. bsgom-pa-las-hyuh-hahi-ges-rah = bhdvandmayi prajhd. Ibid. 
This passage is likewise condensed from the Vyakhyayukti. (Tg. MDO. LVHI 
136 a. 8— b, 3). 

66 Tangyur MDO LVIII. 142 a. 3—5. 

67 Tg. yon-tan-lha for phan-yon-rnam-pa-lha, 

68 Tib. hphags-paki-ges-rab-kyi-mig shyoh-har-byed-pa — “Purification 
of the vision of Highest Wisdom, the attribute of a Saint". This hphags- 
pahi-ge$-rah is synonymous with hjig-rten-las-hdas-pahi-ges-rdb == lokottard 
prajhd and with yogipratyaksa, Cf. “Conception of Buddhist Nirvana" p. 16 — 20. 

69 Tg. LVIII. 141 a. '4—8. 

70 Tib. hyah-chub-kyi-phyogs = hodhi-paksa. These are (thirty seven in 
number): — 

dran-pa-he-har-gSag-pa-bSi = catvdri smrtyupasthdndni, 
yah-dag-par-spoh-pa-hM ~ catvdri prahdndni, 

rdzu-hphrul-gyi-rkan-pa-h^i = catvdra rddhi-pddah, 

dbah-po-lha 5= pahca indriydni, 

stobs-lha = pahca baldni, 

byah-chub-yan-lag-hdun = sapta bodhy-angdni, 

hphags-pahi-lam-yan-lag-brgyad = drya-astdnga-mdrga, 

71 Tg, MDO. LVIII. 141a. 8— bw 3. 

72 Tib. rgyud-smin-pa-rnams-la, Tg. has rgyu-smin-pa, 

73 Tg. 141 b. 3—7. ^ 

74 cf. Meghaduta, Purvamegha v. 33 (toya-kridd-nirata-yuvati etc.). 

75 Correct, according to Tg. (141 b. 5) yah-hhyuh-hahi-sred-pa for ... 
srid-pa. 
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76 Tib. hsam-gtan — dhyana (of four kinds cf. M. V. § 67). 

77 Tbi. mnoTi'-par-^es-pa = ahhijfm cf. M. V. § 14* 

7% Tlhi tshud-med-pa = aprctmarta ibid. § 69. 

. \ l^ih, TM ^ vimohsa ibid. § 70. 

80 Tib. y£g-lsJ^o^5 = 5 Gilcaya, defined as zag-hcas-dcyi-phuh-^po-dna — 
sdsravuh pafica skandhah --- the five groups of elements influenced by passions. 

81 Tib, gzum = dhdrant, 

82 Tib. Byams-pa-sen-ge-sgrahi-mdo. Kg. DKON V. 82 a. 4 — 5. The 
Kg. has: mi gah-^gis-ni Gangdhi hye-sned-kyi hjig-rten-hhams-mchog rin-chen 
gah-hyas-te dgah-mchog-sems-kyis etc. 

83 Tib. sahs-^rgyas-Hh = buddha-ksetra, 

84 Kg. DKON. V. 82 a. 1—2. — 

Stoh-chen-khams^ni rin-chen gser-dag-gis 
bkah-ste gah-la sbyin-pa hyed-pa-ni 
tshig-hBhi tshigs-su-bcad-pa-gcig brjod-pas 
ji-ltar phan-hdogs de-ltar hgyur-ma-yin. 

85 Tib. Semges-2us-pahi-mdo. Kg. DKON. VI. 27 b. 4. Quoted in the 
^iksa-samuccaya BB. 53. 8 — jdti-smard dharma-ddndt. 

86 Tib. Kluhi-rgyal-po rgya-mtshos 2us-pahi-mdo. Kg. MDO. XIV, 
125a. 4. 

87 Tib. Rin-chen-phrefi-ba. The Work of Nagarjuna Tg. MDO. XCIV, 
143 a. 2. The Tg. has: chos-g^uh-don-dag dran-pa iOY gSuh-gi-don-dag dran-pa, 

88 Tib. Lhag-pahi-bsam-pa-bskul-bahi-mdo. Quoted in the Qiksa- 
samuccaya B. B. 351. 1 — 8: ^ — yathoktam Arya-adhydgaya-samcodana-sutre- 
vimgatir ime Maitreya anugamsd nirdmisa-ddne yo Idhhd-satkdram apratikdhksan 
dharma-ddnam daddti (daddmiT), Katame vimgatih yaduta smrtimdmg ca bhavati 
matimdmg ca bhavati buddhimdmg ca bhavati gatimdmg ca bhavati dhnimdmg ca 
bhavati prajhdvdmg ca bhavati lokottardm ca prajndm anuvidhyati alpa-rdgo 
bhavati alpa-dveso alpa-mohah. Mdrag ca asya avatar am na labhate buddhair hha- 
gavadbhih samanvdhriyate amanusydg caf nam raksanti devdg ca asya ojah 
kdye praksipanti amitrdg {sic) ca asya avatdram na labhante mitrdni ca asya 
abhedydni bhavanti ddeya-vacanag ca bhavati vaigdradydmg ca (sic) pratilahhate 
saumanasya-hahulag ca bhavati vidvat-pragastag ca anusmaraniyarh ca asya 
tad dharma-ddnam bhavati ime Maitreya vimgatir anugamsd iti. 

89 Tib. bio =? buddhL 90 Tib. blo-gros = matL 

91 Tib. hjig-rten-las-hdas-pahi-ges-rab == lokottard prajnd is the same as 
hphags-pahi-ges-rab cf. above p. 10 note 68. 

92 Tib, glags — avatar a. 93 Tib. mi-ma-yin-pa = amanusya^ 

94 Tib. mdahs = ojas. 95 Tib. mi-hjigs-pa^vaigdradya cf.M.V. §8. 

96 Tib. Bslab-btus, B. B. p. 350. 24 — dharma-ddnam nirdmisam punya- 
vrddhi-nimittam bhavati and Kdrikd XXVI — sarvdvasthdsu sattvdrtho dharma- 
-ddnam nirdmisam bodhi-cittam ca punyasya vrddhi-hetuh samdsatah. 

97 Qrdvaka - ydna - abhisamaya-gotra, pratyekabuddha - ydna - abhisamaya- 
gotra, tathdgata-ydna-dbhisamaya-gotra — M. V. § 61. 

98 Tg. MDO. LVIII 141 a, 1—2. 99 Tib. mhon-pa-kun-las-btus-pa. 

The Work of Aryasanga. Ibid. LVI, 123 b. 5. . 

100 Correct hdzin-pa dan kha-ton-byed-pa dan bgad-pa-ni. ^ . for .... 
kha-ton-byed-pa dan b gad-pas. 

101 Tib. Lun-rnam-hbyed. Kangyur yDUL. VI — IX. 
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102 Tib. phuh-po ^ skandha, 103 Tib- khams = dhdtu, 

104 Tib. skye-mched ^dyatana» 

105 Tib. Tten^ciwdihrehpar-dihyuh’dia — pratitya’-samutpada, 

106 JMakamala (ed. Kem, Harvard Series 1891) p. 214.14 — 215.2 
(Sutasoma-jataka). 

IQ7 dlpah gmtam moha-tamah-pramaihl caurady-aharyaih patamam 
dhanarh ca 

sammoha-'^atru-pyathandya gastrarh nayopadestd paramag ca mantrl 

(verse; 32). 

Mara. 

109 param nidhanam yagasah griyag ca (end of verse 33) correct grags 
dan dpaUgyi-gter for grags dan dpal dan gter, 

110 satsamgame prdhhrta'-glbharasya sahhdsu vidvaj^jana-rafijanasyaj para-- 
pravdda-dyuti-hhdskarasya (vigesahetuh) . . . (pada 1 , 2, 3 of verse 34). 

111 vinlta-'dlpta’-pratibkojjvalasya prasahya Mrti^pratibodhanasyaf cdk- 
sausthavasyd* pi vigesahetuh yogdt prasanndrthagatih grutagrih {vQtSt 37). 

112 artha is here in the sense of bhutah sadbhuto* rtkah cf, Nyayabindu 
B. B. p- 11. 18. ff. (on yogipratyaksa). 

113 In tib. bsgoms {= hhdvand) stands for yoga of the original. Prof. 
J. Speyer's translation of this passage is quite wrong. 

114 Qrutvd ca vairodhika^dosa’-muktam trivarga’-margam samupd gray ante 
Qrutdnusdra-pratipatti-sdrds taranty akrcchrena ca janma-durgam, (verse 38). 

115 Tib. hkhor-^gsum = trivarga u Q, dharmUf artha, kdma — religion, 
wealth and love, 

116 Tg. MDO. LXIII. 27 a. 8— b. 1, 

117 Tib. De-biin-g^egs-pahi-gsah-ba-bstan-pa. Kg. DKON. L 130 b. 

"^7—131 a.;!.;;';;.; 

118 Tib. BIo-gros-rgya-nitshos-2:us-pahi-mdo. Kg. MDO. XIV, 51b. 1 
(1st and 2 ^^ verse) and 52 a. I. (3<i verse) quoted in the Qiksasamuccaya p. 

4 %^, AA . 

119 Parigrhlto bhavati (sic) jinebhir 

devebhi ndgebhi ca kimnarebhih (sic) punyena jndnena parigrhitah 
saddharmadhdritva (sic) tathdgatdndm* p. 43. 6 — 9, 

120 Omitted in the Qiksasamuccaya. 

121 Qakro ’tha Brahma tatha (sic) lokapdlo 
manusya-rdjd bhuvi cakravarttl 

sukhena saukhyena ca bodhi (sic) budhyate 
saddharmadhdritva taihdgatdndm, 

122 Sic according to the passage in the Prajflaparamita quoted below. 
To speak with the Lamas, not merely a theg-chen-gyi-grub-mthah-smra'-ba (ex- 
pounder of Mahayanistic teachings) is meant here, but a Bodhisattva, one 
who belongs himself to the family of the High Vehicle — a theg-chen-gyi gah-zag. 

123 Here the first four subdivisions of the Path — the sambhdra — , 
prayoga — , dargana — , and hhdvandrmdrga are meant, 

124 The mi-slobdam = agaiksa-mdrga^ 

125 Qiksasamuccaya B. B. 351. 13 — 352. 1 ... ye trisWiasra-mahd- 

sahdsre lokadhdtau sattvds te sarve arhattvam prdpnuyus tesdm ca arhatdm 
yad ddnamayam punya-kriydrvastu gilamayampunya-kriyd-vastu bhdvandmayam 
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punya-kriya-'vmtu tat him manyase Ananda api tu sa hahu (sic) punyaskandhah. 
aha hahu hhagavan hahu sugata hhagavdn aha,,. (351. 18.) ... ato'py Ananda 
bahutaram punyaskandkam prasamti yo hodhisattva mahdsattvo^ parasyahodhisat- 
vasya prajndpdramitd-pratisarhyuktam dharmam degayati antaga eka-divasam 
api, ■ 

126 danamayam punya-kriyd-vastu, gilamayam punya-hriyd-vastu^ hhava- 
ndmayam punya-kriyd-Dmtu cf. M. V, § 93. 

127 ^iksasaniuccaya 352, 2 — 4. ... idam Ananda tasya hodhisattvasya 
mahasattvasya dharma-ddnam sarva-grdvaka-ydnikdndm api sarva^pratyeka' 
buddha-ydnikdndrh ca pudgaldndm kugala-mulam ahhibhavati, 

128 Lit. the Vehicles of the ^ravakas and Pratyekabuddhas. 

129 Tg. MDO. XLIV 73 a. 4-~b, 1. 130 Tg. corrupt nid-re, 

131 Tib. srid^gsum = khams-gsumi — 

a) hdod-pahi-khams - kama-dhatu — the Sphere of gross bodies, 

b) gzugs^kyi’^khams = rupa-dhdtu — the Sphere of ethereal bodies, and 

c) gzugs^med-'kyi-khams = arupa-dkatu — the Sphere of immaterial bodies. 

132 Cf. Conception of Buddhist Nirvana p. 12 — 13 and Index 6 s. v. 
Yoga n. 

133 Tib. Mdo-sde-rgyan XII 21—23. (Ed. Prof. S. Levi.) 

134 yo granthato^ rthato va gdihd-dvaya-dhdrane prayujyeta sa hi daga-- 
vidham anugamsarh labhate sattvottamo dhlmdn. 

135 krtsndm ca dhdtu-pustim pramodyam c6* ttamam marana-kdle janma 
ca yathdbhikdmam jdti-smaratdih ca sarvatra, 

136 cf. above p. 13 and note 97. Vasubandhu, commenting this line, 
says: krtsna^dhdtu-pustih sarva-makdydna-adhisthdndya dhdtu-pustis tad dva- 
rana-vigamdt sarvatra mahdydne^ dhimukti'-ldhhatah — Full increase of the 
elements (of virtue) means increase of all the elements, that cause one's per- 
petual abiding in the Mahayana, for, all the obscurations having been (through 
this) removed, adherence to the family of the High Vehicle at all times is 
secured. 

Prof. S. L^vi translates: L'alimentation des Plans int^grale c'est Palimen- 
tation des Plans pour dominer int^gralement le Grand V^hicule, car, ces obstruc- 
tions une fois quittto, on arrive ^ la croyance dans Tint^gralit^ du Grand 
V^hicule, (?) 

137 huddhaig ca samavadhdnam tehhyak gravanam tathd* graydnasya 
adhimuktiih saha huddhyd dvaya-mukhatdm dgu hodhirh ca, 

138 Tib. sahs-rgyas-rnams-dah-phrad^pa = huddha-samavadhdna, 

139 samddki-mukhatd dhdrani-mukkatd ca — the medium of deep medi- 
tation and that of memory. 

140 Tg. MDO LVIII 34 a. 1 — 2. 141 Correct thos-na for thos-nas, 

142 Ibid. 40 b. 2—3. 

143a Cf. Abidharmakoya-bhasya B.B.6.2 — ^3. — don-dam-pahi-chos mya- 
nan las-hdas-pa, Cf. also Rosenberg Problems p.87 ‘‘dharma par excellence". 

143b Lit. an object of mental faculty (yid-hyi-yul = mano-visaya), 

144 This and the following is condensed from the Vyakhyayukti (Tg, 
MDO. LVIII 40b. 3—41 a. 2). 

145 Tib, hdus-byas = saihskrta. 146 Tib. Mus-ma-hyas = asamskrta, 

147 Tib. ges-bya = jheya. 

The Jewelry of Scripture 
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148 Tib, yah-dag-pahi-^lta-ha ^ samyag-drsti^ iilte first of the eight sub- 
divisions of a Saint's Path (dTya-astangu-mdrga cf. MV. § 44.) 

149 The Vyakhyayukt! (40 b. 5.) says: de-ni-yid-hho-naM-yul-yin-zm 
yul-kho-na-yiji'gyi rten-ni mu-yin-no ■ — it (dkarma as a non-sensuous element) 
is an object of the intellectual faculty only, and only the object, but not that 
which forms the support (of mental faculty). And Gunamati (Vyakhyayuktitlka, 
Tangyur MDO. LX 14 b. 2 — 24.) comments: — de^ni yid-kho~nahi yul yin- 

sin ^es-bya-ha-ni mig-la-sogs-pa-nas lus-kyi-dhah-po-la-thug-pa-rnams-kyi ma- 
yin-pa- ste, de-ltar-na gsugs-la-sogs-pa bsal-ba-yin-no, mig-gi-rnam-par-ges- 
pa-la-sogs-pa-dag-kyah de-ltar thal-har-hgyur-na mi-ruh-has yul-kho-na-yin-gyi 
Tten-ni ma-yin-no ses-hya-ba-hdi smos-te. mig-gi rnam-par-ges-pa-la-sogs-pa-ni 
yid-kyi-Tten-yah yin-pas-so: — the words “an object of intellectual faculty 
only“ mean that it is not one corresponding to any of the sensuous faculties, 
to begin with the visual and ending with the tactile. Accordingly, (such elements as 
those of) Matter etc. are excluded. In such a case (the different kinds of) 
consciousness — the visual etc., — could be likewise meant (here). This would 
be a mistake; therefore, (the Author) says: “only the objects of mental faculty 
but not its supports", for visual consciousness and the other (five) are the 
supports of mental faculty. Cf. Central Conception of Buddhism p. 8. 6 — 12. 

150 Tib. hhyuh-hgyur = bhavana. The Vyakhyayukti (40 b. 8) says with 
regard to this meaning of dharma: hbyuh-bar-hgyur-ba-la-ni hdu-byed-kyi- 
rdzas-rnams-ni dehi-chos-so — the attribute (quality) of things that are 
subjected to the influence of (active, originating) forces. In both the Xyl. and 
the Tangyur text of the Vyakhyayukti we have lus-hdi-ni-rgas-pahi (or: rga- 
hahi) chos yin-no. This is evidently a mistake made by the Lotsavas in trans- 
lating from the original which must have been jara-dharmo' yam kayak — 
a hahuvrihi which they mistook for a tatpurusa, Gunamati's Commentary 
(Tg. MDO. LX 14 b. 5) has correctly — rga-hahi-ckos-can. 

151 Cf. M. V. § 269. 152 Tib, rah-gi-mtshan-nid = svalaksana, 

153 Tib. gzugs-su-run-ha = rupandj has the same meaning as sapratigha- 
tva cf. Central Conception of Buddhism p, II. 

154 Tg. MDO. LVIII 32 a. 4, 

155 Tib. Ched-du-brjod-pahi-tshoms. Tg. MDO. LXXI. 7 b. 5. The Tg. 
has bde-ba thoh for hde-bar Hal, 

156 Cf. M. V. § 82. 

157 Tib. gzugs-med-kyi-tih-ne-hdzin. Is the same as samapatti cf. M. V. 

§ 68 . 

158 Tib. nah-pahi-skyahs lit: the interior (i. e. Buddhist) refuge. Cf. 
M. V. § 267 2. 

159 Tib. hkhor-dah-bcas-pa together with (its) retinue. 

160 Tib. rah-hzin-med-pa — nih$vabhavata, 

161 Tib. snih-rje-chen-po = mahakaruna cf, below p. (Xyl. 26 a. 6 — b, 1.): 
ston-Hid-snin-rjehi-snin-po-can = karuna-garhha gunyata — Great Commisera.- 
tion — the Essence of Relativity, cf. Conception of Buddhist Nirvana p. 83 

162 srid-Hr4tun-ha, srid-pa — hhava is the phenomenal world. zi-{ba) = 
gama “Quiescence" means here the Hlnayanistic Nirvana. The idea of altruism 
and love in connection with the Doctrine of the Mahayana is expressed in the 
Abhisamayalamkara 1. 10 as follows: — prajnaya na hhave stkanam krpaya 
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yia fame by being possessed of High Wisdom, one does not remain in 

the phenomenal world, and being full of love, one does not abide in the (egoistic) 
■peace.,: 

163 Tib. gSi^mthun-pa ~ samanadhikaranyu, 

t%4 rtogs-pahi-chos = adhigama-dharma. 

165 luh-gi-chos = dgama-dharma. The quotation is from the Abhidharma- 
koga: Tg. MDO. LXill. 27a. 8. 

166 Tg. MDO. XLIV. 55 b. 1. 

167 Tib. hgog-pa = nirodha, 

168 The following passage is repeated twice: — a) as the definition, made 
by Buston himself, and b) as a quotation from the Abhidharmasamuccaya Tg. 
MDO. LVI 108 a. 1 — 2. The Absolute is here termed de-Min-nid = tathata, 

169 Tib. slob-pahi^{spah$-pa). 170 mi-'sloh^pdhi = spam-pa, 

171 Tib. Ihag-Tned-kyi’-myan-hdas anupadhi^gesa-nirvana, 

172 Tg. MDO. XLIV 55 b.’l. 

173 Tib. mthoh-lam = dargana-mdrga, 

174 Tib. sgom-lam = hhdvand-mdrga. 

175 Tib. mi-sloh-lam = agaiksa-mdrga. 

176 Tib. tshogsdam = samhhara-mdrga, 

177 Tib. sbyor-lam = prayoga-mdrga, 

178 Tib, hkhor — retinue, followers (parivdra), 

179 Tib. bag-chags = vdsand, 180 Tib. spros-pa — prapanca, 

181 Tib. chos-kyi-dbyihs ?= dharma-dhdtu, 

182 cf. below p. 31 — 33. 

183 Tib. chos-nid = dharmatd, 

184 Tg. MDO. XLIV, 43 b. 

185 Tib. rgyu-mthun^ijpahi-hhras-bu) = nisyanda-phala, Haribhadra^S 
Abhisamayalarhkaraloka (MS. Minaev 29 a. 13 — ^29 b. 2.) has: tathdgata-dharma- 
degandyd evo* pacdra-nirdista'-purusa-kdra-svabhavdyd esa sadrgah syando 
nisyandas tad-anurupam phalam yat sutrddi,,,, (agama-dharmah), 

186 Xyl. Sunyagrl, 

187 Of the (Jravakas, Pratyekabuddhas, and Bodhisattvas. 

188 Tib. gzuh-ha-bdag-med = grdhya-nairdtmya^ the same as dharma'- 
nairdtmya. 

189 Tib. myaft-hdas {—Mahdparinirvdna, Kg. MDO. VIII, IX, X), 

190 This and the following is condensed from the Pratltyasamutpada-a- 
di-vibhanga-nirdega-tlka of Gunamati. Tg. MDO XXXV 1,75 b. 4 — 7 b. 7 

191 Cf. MV. §*112. 

192 Xyl. corrupt.: yod-pa-ma-yin'-pa; correct — yon-po-ma-yin-pa, 

193 Tib. dran-pa-ne-har-g^ag-pa ^smrty-upasthdna, Cf. above p. 10 note 70. 

194 The defilement (sgrib-pa) spoken of here is the same as hun-nas- 
non-mohs~pa { = samklega) on page 9 note 56. 

195 Tib. khams’-gsum cf. above p. 7 note 31. 

196 Tib. hdag-rkyen = adhipati-pratyaya, 

197 Tg. MDO. XLIV 74 a. 1. 198 Ibid. LVIII 137 b. 1. ff. 

199 Sic according to Tg. — yan-dag-par-bslah-pa-fiid-kyis, Xyl, — 
yah-dag-par-hlah-pa-nid-kyis, 

200 Tib. dhah-du-mdzad-pa-nid-kyis, 

10 * 
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201 rah-tu4dan-‘pa’’fdd-‘hyi$. Tg. has rah-tu-hstan-pu, 

202 Read according to Tg, har-ehad^ma^yas-par har-^chad-med-par 
yah-dag-par etc. Xyl. has — har-chad ma-hym-par yan-dag-par tic. 

203 According to Vyakhyayukti (Tg, 133 b. 7) a) hhrug-sgra-Uar-zah-pa — 
deep as thunder, b) snan~Mn~lyjehs4a-rna-har-snan-pa ■ — Charming and agreeable 
to the ear, c) yid-du-hoh-m-dgaMar byed-pa —pleasing and causing delight 

d) rnam-par-gsahzih-rnam-par-rig~par-hya''ba — perfectly Clear and intelligible, 

e) mnan^hos^gih-mi-mthun-pa^med'-pa — • worthy of being heard to and free 
from contradiction, 

204 The Tg, text of the Vyakhyayukti and Gunamati*s Commentary 
(Tg MDO LX 171 b. 7— 8) have both,.. ji-sned-pa4a-thug-’par-go-bar-mdzad. 
Xyl. — ji'-sned^pada-go-bar^mdzad, 

205 gagvatavdda and ucchedavada — Eternalism and Nihilism. Gunamati*s 
Vyakhyayuktitlka says (172 a. 1—2) — hdi4tar-rtag->pa-dah-‘€had-pa4a-s&gs- 
pahi-mthah spahs-pahi hphags-^pahi lam gsuhs-pas-so — ‘^as it speaks of the 
Path of a Saint, through which the extremities of Eternalism and Nihilism 
come to be rejected't 

206 The following passage occurs in the Vyakhyayukti (Tg. MDO, LVIII 
138a. 1 — 139 b. 6.) and in Vasubandhu's Commentary on Sutralamkara XII. 9, 
where we have the original Sanscrit text. Both these works refer to the Tathagata- 
guhya-nirdega (Guhyaka-adhipati-nirde^a according to Vasubandhu) — punar 
aparaih Qdntamate Tathdgatasya sasty-akdru’^upetd van nigcarati “moreover, o 
Qantamati, the Word of Buddha appears in sixty aspects”. Cf, also MV. § 20. 

207 snigdhd sattva-dhdtu-kugalamula-^upastamhhikatvdt. The Xyl. has 
dge-bahi-rtstt’-ba fie-har’-stonrpar-mdzad etc. Correct according to Vyakhayu- 
ktitlka (Tg. MDO LX 171 a. 2 and the Sanscrit — {upastamhhikatvdt) — dge- 
bahi’-rtsa-ha rton^par-’mdzad, 

208 Mrdukd drsta eva dharma sukha-'samspargatvdU 

209 Manojnd svdrthatvdt, 210 Mamramd suvyanjanatvdt, 

211 Quddhd niruttara4okottar(i'‘pTstha4abdhatvdt, 

212 Vimald saTva4ilega-anugaya-vdsand-visamyuhtatvdU 

213 Prabhdsvard pratlta^pada-^yanjanatvdt, 

214 Valguh sarva-tirtkya-kumati-drsti-vighdta^hala-guim-'yuktatvdt. Guna- 
mati (Vyakhyayuktitlka 172. 4) says: stobs-kyi'-yandag- (yon'‘tan7ydah4dan- 
pahi-phyir hes-pahi-tshig-gi-tshul-gyis snan-cin-hjehs-paho. He evidently re- 
gards the word valgu (or halgu) as consisting of two parts val (or bal = hala = 
stobs) and gu {guna = yon-ta/i) (III). 

215 Qravamyd pratipatter nairydnikatvdt, Gunamati: thar-ba ikob-par^ 
byed-pa-yin. 

216 Aneld sarva-para-'pramdihhir andcchedyatvdt. With regard to “an- 
eW* cf. the translation of the Sutralamkara by Prof, S. L^vi p. 143, note 2, 
and M. V. § 20. 

217 Kald ranjikatvdt* 218 Vinltd rugddi-pratipaksatvdU 

219 Akarkagd giksd-prajnapti-sukha-updyatvdu 

220 Aparusd tad-^yatikTama^sampaTirnihsarana-upadegakatvdt. Guna- 
mati (Tg. MDO LX 172 a 7) says : sO’'Sor-hgags-pa4a-$ogs-pahi thabs-^dag-gis hes- 
par-hhyuh etc. “shows (a means of) salvation through confession^ etc. 

221 Suvimtd ydna-traya^naya-upadegakatvdU 



222 Karnasukha viksepa’^pmtipakmtvat, 

223 Kaya-prahladana-kari samadhy-dvahakatvM, 

224 Citta-audbilya-karl vipa^yanh-amodyu'-'dvdha'-phalakatvdu 

225 Urdaya-samtustikari samgaya-cchedikatvdt, 

2z6 Priti-sukha-jananl mithyd-anigcita-apakarsikatva^t. 

227 Nihpariddha pmtipattav apratisaratvat, 

228 Ajmyd sampanna-grutamaya-jndna-d^myatvdt. 

229 Vijmyd sampanna-€iiUdmaya-‘jiidna~ugrayatvdU 

239 Vispastd^ndcdrya-musti^dharma-vihitatvdt, 

231 Premamya^nuprdpta-svakdrthdndm prema-kdratvat. Ounamati says; 
rari-ghdon-‘rjeS’-su~ihoh--pa-rnams ^es-hya-ha’-ni dgra’-bcom-pa--rnamS‘‘SO, 

232 Ahhinandamyd^ nanuprdpta’-smkdHkdndm sprhamyatvdL 

233 Ajndpaniyd acintya-dharma'-samyagdegikatvdt. The part. pot. ^%jnd- 
panlyW' appears here in the active sense, as shows the Tib, version according 
to the Tg. (Vyakhyayukti and fika) — kun-ges-par-byed-pa and Gunamati’s 
interpretation hdis kun-ges-par-byed-pas^na kun^ges-par^byed-paho ( = djndpyate 
anayd ity djndpanlyd) (Tg.MDO. LX 172. b. 2). Concerning the ‘‘matters that 
belong to the transcendental sphere'‘ (acintya-dharma), Gunamati says (Tg. 172 
b. 3—6) — bsam-gyis“mi-‘khyah~pahi-chos de-dag-kyah ji-skad-du bcom-ldan” 
hdas-kyis dge-slon-dag bsam’-gyis-mi’-khyab-pahi gnas b^i-po hdi-dag sems-na 
myos-par-yah hgyur rmohs-par-yah hgyur-ro, hSi gah-dag ce-na hdag-la-sems- 
pa dan sems-can-rnamsdiyi las dan rnam-^paf’-smin-pa-la sems-pa dan hjig^rten- 
la$-sems-pa dan sahs-rgyas-rnams-kyi sahs-rgyas'-kyi-yul-yin-no mdo-sdehi- 
dum-bu gnis-pa-las'-b^i-po ^di-dag ges-hya’^badas brtsams-nas sems-can-rnams’- 
kyi las dan rnam^par^smin-pa dan hsam^’^an'-pa-^rnams-kyi hsam-gtan-gyi'-yul 
dan rdzu-hphrul-dahddan-pa-rnams^kyi rdzu-kphrul-gyi^yul-lo Ses gsuhs-pa yin~ 
no — The matters that belong to the transcendental sphere have been spoken 
of by the Lord, as follows: — O brethren, if the four topics belonging to 
the Transcendental Sphere are investigated, mental insanity and(many) errors 
will be the result. Now, of what kind are these four points? They are as follows: — 
thoughts, concerning the soul, those with regard to the deeds of living beings 
and their consequence, consideration, as to what lies beyond the limits of 
this world and the Sphere of Enlightenment which is that of the Buddhas. 
In another fragment of a Sutra (we have), after “those four'' etc. and “the 
deeds of living beings and their consequence ^ (the following): — “the sphere of 
mystic absorbtion (perceived by) such that practise it and the sphere of mi- 
raculons agency of those that are endowed with miraculous powers.” — 

234 Vijndpanlyd acintya-dharma-samyagdegikatvdu 

235 Yuktd pramana-aviTuddhatvat, 

236 Sahitd yaihdrha^vineya-degikatvdU 

237 Punarukta-dosa-jahd avandhyatvdU 

238 Simha-^svara-vegd sarva-tirthya^samtrdsakatvdt, 

239 Ndga'-svara-gahdd uddratvdt. 

240 Megha-svara-ghosd gambhlratvdU 

241 Ndgendra-Tutd ddeyatvdU 

242 Kimnara-samgitighosd madhuratvat. All the Tibetan translations 
(that of the Paflcavim^atisahasrika-aloka quoted by Bu-ston and that of the 



Vyakhyayukti and of Vasubandhu's Comment have dri-za = gandharva, Cf. 
Meghaduta Purvamegha 56. 

243 Kalavinka-svara-ruta-ravita tlksna-hhangaratvat. The reading tlhsna 
is correct (Tib. mo-ha — sharp. Cf. translation by Prof. S. Levi p. 144, n. 5.) 
The Tib. texts of the Vyakhyayukti and tlka have both rgyun-mi-chad-pa. 
This is evidently a mistake made by the Lotsavas who read '%bhiksna'* (the 
letter bha in the lanca character being very much like ta). 

244 Brahma-svara-ruta-ravitd duramgamatvat. 

245 Jivamjlvaha-svara-ruta-ravita sarva-siddhi-purvamgama-mangalatvat. 

246 Tib. sgra, 247 Tib. dhyahs, 248 Tib. grags-pa, 

249 Devendra-tnadhura-nirghosa anatihramaniyatvat, 

250 Dundubhi-svara sarva-mara-pratyarthika-vijaya-purvamgamatvat. 

251 Anunnata stuty-asamklistatvat, 

252 Anavanata nindd-asamklistatvat. 

253 Sarva-gabda-anupravistd sarva-vyakarana-sarva-dkara-laksana-anupra- 
vistatvat. 

254 Apagahda-vigata smrti-sarhpramose tad-anigcaranatvdt. 

255 Avikala vineya-krtya-sarva-kala-pratyupasthitatvdt. 

256 Alina Idbha-satkdra-anigritatvdU 

257 Adina savadya-apagatatvat. 

258 Pramudita akheditvdU 

259 PrasTta sarva-vidya-sthana-kaugalya-anugatatvat. 

260 Akhila sattvandih tat-sakala-artha-sampadakatvdt. Vyakhyayukti and 
tlka have both chuh-pa for tha-ha-med-pa cf. below. 

261 Sarita prabandha-anupacchinnatvat. 

262 Lalita vicitra-akara-pratyupasthanatvat. Vyakh. — tlka — hhel-ba for 
hrjid-pa cf. below. XyL corrupt — brjod-pa. 

263 Sarva-svara-purani eka-svara-naika-gahda-vijnapti-pratyupasthapanat- 

vat, 

264 Sarva-sattva-indrya-samtosinieka-aneka-artha-vijnapti-pratyupasthanat- 

vat, 

265 Aninditd yaihd-pratijnatvdt, 

266 Acancala dgamita-kdla-prayuktatvdt, 

267 Acapala atvaramana-vihitatvat, 

268 Sarva-parsad-anuravita durantika-parsat-tulya-gravanatvdt, 

269 Sarva-dkaravara-upeta sarva4aukika-artha-drs0nta-dharma-parindmi- 
kaivdt, 

270 The work of Vimuktasena. Tib. Ni-khri-snafi-ba. Full title, according 
to Tg. — Arya-pancavirngatisahasrika-prajhaparamitopadegagastra-Abhisama- 
yalamkara-vrtti. Tib. — Hphags-pa ges-rab-kyi-pha-rol-tu-phyin-pa Stoh- 
phrag-hi-gu-lha-pahi man-fiag-gi bstan-bcos mhon-par-rtogs-pahi-rgyan-gyi 
hgrel-pa (Tg. MDO I. 96 a. 4»^97 b. 3.) 

271 Tib. Sa-sde-lha — Tg. MDO. XLIX (The work of Aryasanga). 

272 Tib. Hbum-tig, the work of Damstrasena, Tg. MDO XIV. 

273 Sutralamkara XII 9 b. — sastyahgi sd'cintyd ghoso^ nantas tu suga- 
tdndm, 

274 Cf. above p. 26 note 206. The interpolation occurs Kg.DKON. 1 133 b. 5. 

275 ehos-kyi-hkhor-lo = dharma-cakra **the Wheel of the Doctrine”, 



276 The Hmayana. 277 The Madhyamika Doctrine. 

278 The Yogacara system. 

27§ Tib. Dgons-pa-fies-hgrel, Kangyur MDO V. 24 b. 5-— 25 a, 4. 

2SQ Tih. kun-rdisob — samvrti, 281 Tih, don-dam-pa = paramdrtha, 

282 Tib. Blo-gros-mi-zad-pa-bstan-pa. Kangyur DKON XV L Cf. a similar 
passage of the Aksayamatisutra quoted in the Madhyamika-vrtti B. B. p. 43. 
4 and its transiation by Prof. Th. Stcherbatsky in * ‘Conception of Buddhist 
Nirvana“ p. 127. 

283 Tib. yan-lag = anga. These are not separate works, but merely 
varieties of style. 

284 Tib. Shih-pohi-mchog. The work of Ratnakara^anti. Tg. MDO. X. 

285 Tib. mdo-sde, 286 Tib. dbyans-kyis-bsfiad-pa, 

287 Tib. lufi-du-hstan-pa, 288 Tib. tshigs-su-bcad-pa, 

289 Tib. ched-du-hrjod-pa, 290 Tib, gleh-gSL 

291 Tih, Ttogs-pa-brjod-pa, 292 Tib, de-lta-bu-byuh-ba. 

293 Tib. skyes-pa-rabs. 294 Tib. gin-tu-rgyas-pa. 

295 Tib. rmad-du-hyuh-ba(hi-chos), 296 Tib. gtan-la-phah-par- 
bstan-pa. 

297 Tib. smos-pahi-tshul-gyis, 

298 Tg. MDO. LVI. 120 a. 2—5. 

299 Tib. ckos-nid = dharmatd = gunyatd = Relativity, 

300 That of trance (samddhi), 

301 Tib. hbel-bahi-gtam-gyis gtan-la-hbebs-pa = samkathya-vinigcaya, 

302 Gunamati (Tg. LX 123 a 5 — 6) gives the following example: dge- 
sloh-dag gsum-po hdi-dag-ni tshor-ba-dag-yin-te. gsum-po-dag gah-dag ces-na bde- 
ha dan sdug-bshal dan hde-ha-yah-ma-yin sdug-bshal-yah-ma-yin-paho — 
“0 brethren these three are feelings’^ (The Sutra). “What are these three? 
(may it be asked. The answer will be as follows): — (Feeling) agreeable, dis- 
agreeable, and that which is neutral (the “Geya”). 

303 Chapters VI (Vyakarana-parivarta B. B. p. 144 — 155) and VIII 
(Pahca-bhiksu^ata-vyakarana-parivarta p. 199 — 214). 

304 pada, 

305 Lit. “originated from causes”, (rgyu-las-hyuh); from the Mahayanistic 
point of view everything originated by causes is by itself unreal, causality being 
taken in the sense of Relativity cf. Madhyamika-vrtti Chapter I, translated 
by Prof. Th. Stcherbatsky (“Conception of Buddhist Nirvana”, appendix), 

306 “The Buddhist Creed“ — 

Ye dharmd hetu-prabhavd 
Hetum tesdm tathdgato hy avadat 
Tesdm ca yo nirodha 
Evaihvadz mahd-gramanah, 

307 Acc. to Tib. tradition: — hkhor-ha hden-par-hdzin-pahi-blo ma-skyes- 
na sahs-rgyas-yin, 

308 Tg. MDO LVI II. 97 a. 4. 309 Tib. Nor-can, 

310 Tib. thams-cad-sgroL Cf. Jatakamala ed. Kern p. 51 — 67. 

311 Lit. “Endowed with the code (Pitaka) of the Bodhisattvas”. The 
Vyakhyayukti (Tg. MDO. LVI 1 1 97 a. 8) says: gin-tu-rgyas-pahi-sde-ni theg- 
pa-chen-po-yin-te, luh-phog gah-gis byah-chub-sems-dpah-rnams pha-rol-tu- 



phyin’^pQ>‘'bcu’-d(tg’‘gis sa-bcu'"d(ig“tu hgrub“'poi'‘“n(i stobs-bcuhi tt6n sahs-Tgyas-nid 
thoh-paho, “The Vaipulya class is (to speaJc otherwise) the Mahayana. It is 
that part of Scripture, by means of which the Bodhisattvas, having attained the 
(ten) stages of Enlightenment (6?ium0 through the ten transcendental^ 
{paramitd), attain the state of a Buddha, the substratum of the ten forces. “ 

312 Cf. Vyakhyayukti (98 a. 4.) rnam-par-iyoms-pa “completely van- 
quishing*'. 

313 ibid. 314 Cf. below. 

315 This analysis of the 12 classes is an extract from the Abhidharma- 
samticcaya Tg. MDO LVI. 120 a. 2— b. 5. It corresponds to that of the Sarot- 
tama (Tg. MDO. X 2 b. 3-^3 a. 1). 

316 Tib. sde-snod ^ pitaka, 

317 Tib. nan-thos-kyi-sde-snod = grdvaka-pitaka = Hlnayana. 

318 Tib, hdul-bahi-sde-mod = vinaya-pitaka, 

319 Lit. “the retinue** (hkhor). 320 Tib. mnon-paJii-sde-smd. 

321 Tg. MDO. LVI, 121* a. 1—5. 

322 Samgrahatah sarva-jneya-artha-samgrahdd veditavyam (Vasubandhu 
on Sutralamkara XI. 1). 

323 Kdranair navahhir istam (Ibid, and verse). The following is an extract 
from the Abhidharma-samuccaya (Tg. MDO. LVI. 121 a. 1—5). 

324 Tib. ne-"hahi~non-moh$'-pa the'-tshom. Gunamati (Tg. MDO. LX 18 a, 8) 

gives a classification of the different kinds of defilement that have their origin 
in doubt, as follows: — hg-pardta-ha dah mi-rigs-par-chags-pa dan brnab-sems 
( == ahhidhyd) dan gnod’-sems vydpada) dan rmugs-pa (= stydna) dan gnid 
(=s middha) dan rgod-pa auddhatya) dan hgyod-pa { ^ kaukrtya) false 

points of view, attachment to that which is wrong, coveteousness, ill-will, 
depression, drowsiness, and indolence. Vasubandhu's Commentary on Sutra- 
lamkara XI. 1. has: — yo yatrd^ rthe samgayltas tan-nigcaydrtharh degandt — 
’because it has been preached in order to convince such, that have doubt as 
regards the meaning (of the Doctrine).** 

325 Tib, hdod-pa-hsod-nams-dcyi-mthah — kdma-sukhallika-anuyoga'-anta . . . 
anta-dvaya-anuyoga->pratipaksena vinayah savadya-paribhoga-pTatisedhatah 
hama-sukhallika’-anuyoga-antasya (Vasubandhu on Sutralamkara XL 1.) 

326 Tib. haUgih'-dub’-pahi-mthah = atma-klamatha-anuyoga-anta . . . anava^ 
dya-paribhoga-anujndnata atma-klamatha'-anuyoga-antasya (pratipaksena) (ibid). 

327 rah-‘gi~lta-ha'‘mchog'-tudidzin-pa = svayamdrsti-pardmarsa* “svayam- 
drstV* is the same as ^^satkdya-drsti ' (Tib. hjig'-tshogs-kyi-lta-ha) cf. Gunamati 
(Tg. MDO. LX 91 a, 6: rah-gidta-'ha-mchog-tu-hdzin-pa ^es-bya-ba-ni rah-gi-lta-ba 
ste hjig-tshogS’’kyidta-‘ba-rnams4as gan^yah-Tun’-ba-Mg. 

328 giksd-traya-degand sutrena (Vasubandhu on Sutralamkara XL 1.) 

329 adhigila-adhicitta-sampddanatd vinayena gllavato* vipratisdrddi-kramena 
samddhi-ldbhdt, (ibid). 

330 adhiprajwd-sampddanata hhidharmend* viparita-artha-pravicaydt (ibid.) 

331 dharma-artha'-degand sutrena, (ibid). 

332 dharma-artha-nispattir vinayena klega-^vinaya-sarnyuktasya tayoh 
prativedhdt (Vasubandhu on Sutralamkara XL 1.) 

333 dharma’'artha-sdmkathya’’vinigcaya-kaugalyam ahhidharmena (ibid). 

334 grutena citta-vdsanatah (ibid). 



335 fmtoya hpdhanatah (ibid). 

hhavanayd pamathena gamanatak 

ZZ7 mpugyanaya pratimdhatah (ibid.). 

338 X.I, I* pitaha-’trayaih dvayam vd karanair navahkir istam vdsana-' 
hodhana-gamana-prutivedhais tad vimocayatL 

339 Cf. below p. 38. 

340 XL 2. Sutrdbhidharmavinaydg caturvidhdnhd matdh samdsena tesdm 
jfmndd dhimdn sarmhdrajnatdm eti, 

341 tesdm jnandd hodhisattvah sarva-jnatdm prdpnoti (Vasubandhu on 
Sutrai. XI. *2.) 

342 ^rdvakas tv ekasyd api gdthdyd artham djndya dsrava-ksayam prdpnoti 
(ibid). 

343 Tib. Lam-phran-hrtan. 

344 Tib. mgo-smos-pa. Corresponds (acc. to Sutral. XII 10, quoted below) 
— to udghatana, 

345 Tib. gnas ^ dgraya, Vasubandhu (on Sutral. XI 3.) says: tatra 
dgrayo yatra dege degitam yena yasmai ca. 

346 Tib. Tgyahpohi-khab, 

347 Vasubandhu (ibid.) gives another interpretation of laksana and 
dharmalaksanam samvrti-satya-lahsanam paramdrtha-satya-laksanam ca. dhar- 
mdh skandha-dyatana-dhatv-dhara-pratityasamutpadddayah; artho* nusamdhih. 

348 XL 3. a. dgrayato laksanato dharmdd arthdc ca sucandt sutram. 

349 Vasubandhu^s interpretation is different: nirvdna-abhimukho dharmo^ 
bhidharmah satya-bodhipaksa-vimoksamukhadi-degandt: — the Abhidharma 
is the teaching directed toward (the attainment of) Nirvana, as it demonstrates 
the truths, the attributes of Enlightenment, (the eight degrees of) liberation 
(from materiality) and the other expedients (Comm, on Sutral. XL 3). 

350 Tib. mtshan-nid-pa. 351 skandha. 352 dhdtu. 

353 dyatana. 354 Tib. rdzas-yod, 355 Tib. btags-yod. 

356 Tib. gMuMugs. 

357 ahhibhavati ity abhidharmah para-pravada-abhibhavandd vivdda-adki'- 
karaimdibhih (Vasub. on Sutral. XL 3). 

358 abhigamyate sutrdrtha etenehy abhidharmah (ibid). 

359 XL 3. 6. Abhimukhato Hhdbhiksnydd abhibhava-gatito^ bhidharmag ca. 

360 As shows the following passage, the so-called “etymology’* of Vinaya 
is as follows: — vipattyddindm vinigcayddindm vd naya iti vi 4“ naya pffo- 
dardditvdt. (Panini VI. 3. 109, !l) 

361 Acc. to Sutralaihkara XL 4. and Commentary — dpatti. 

362 samutthdnam dpattindm ajndndt pramdddt klega-prdcurydd anddardc 
ca — the origin of fall — ignorance, negligence, enormity of passions, and 
disrespect. (Vasubandhu on Sutral. XL 4.) 

363 pudgalato yam dgamya giksa prajndpyate (ibid), 

364 XL 4. Apatter utthdhdd vyutthdnan nihsrteg ca vinaydtvamy pudgalatah 
prai'napteh pravibhdsa-vinigcaydc caVva. 

365 ’xL 1. cf. above. 

366 hinaydna-agraydna-bhedena dvayam bhavati gravaka-pitakam bodhisatt-^ 
va-pitakam ca (Vasub. on Sutral. XL 1), 
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367 Tib. dman^-pa^la-mos-pa ~ hirmdhimukta. Gf. Conception Of Bud* 

dhist Nirvana p. 36, note 2. ’ 

368 The work of Aryasanga. (Tib. Theg-bsdus) Tg. MDO. LVI 3 a. 4—5. 

369 This and the following is an extract from the Vyakhyayukti (Tg. 
MDO. LVIIL 97 b. 6— 98 a. 2) in an abridged form. 

370 The Catasahasrika-prajnaparamita. 

371 The Vyakhyayukti has: Ihag^pahi-bsam-pa-dag-pahi-sa-la sems’-can 
thams-cad-'la bdag dan g^an-du mnam-pa-nid-kyi hsam-pa thob-pahi-phyir-ro 
— since the equal treatment of oneself and all other living beings is attained 
in the stage called ^uddha-adhydgayika, Gunamati (Tg- MDO. LX 125 a. 6) 
says lhag-pahi hsam-pa-dag-pahi sa ni sa dah-po yin no — the Quddha-adhyd” 
gayika stage is the first stage (of a Bodhisattva = pramuditd), 

372 XIX 59, 60. 373 Tib. mtshan-hid-kyi-theg^pa, 

374 The six transcendental virtues (pdramita). 

375 Tib. snags-kyi‘'theg-pa = mantra-ydna = Tantra. 

376 Tib. Mdo. sde-gdams-fiag-hbogs-pahi-rgyal-po (?). 

377 Tib. rdo-rje-theg-pa = vajra-ydna. 

378 Tib. Tshul-gsum-gyi-sgron-me Tg. RGYUD. LXXII 17. b. 5— 6. 

379 Omniscience. The Tg. has: don-gcig-fiid-na for: don’-gcig-na-hah, 

380 Tg.: snags-kyi-hstan-hcos “the Treatises on Mysticism’' for snags- 
kyi-theg-pa, 

381 This and the following is condensed from the Naya-traya-pradlpa 
Cf. App. 

382 Tib. pkyag-rgya = mudrd» 

383 Tib. rig-pa-hdzin-pahi-sde-snod = vidyddhdra-pitaka. 

384 Tib. byih-gyis-hrlabs-pa == adhisthdna. 

385 Tib. rjes-su-gnah-ha == anujnd, 

386 Tib. Hphags-pa~sdud-pa. 

387 Tib. Ma-skyes-dgrahi hgyod-pa bsal-bahi mdo. Kg. MDO XV 1 11. 

388 Tib. Kun-tu-bzah-pohi spyod~pa ston-pahi mdo. The whole passage 
is to be found in Haribhadra’s Abhisamayalamkara-aloka (MS. Minaev 22. a. 
8 — 12 = Tg. MDO VI, 21 a. 3 — 5.) — Iha kvacit tathdgatdndm kdya-vydpdrdt- 
maka-pdnyddy-adhisthdnena degand tad yathd Dagahhumakddeh sutrasya degand, 
kvacid vacana-adhisthdnena tad yathd Ajdtagatru-goka-vinodana-sutradeh. 
Kvacin mano^-dhisthdnena tad yathd Samantahhadra-caryd-nirdega-sutrddeh. 

389 Tib. Qes-rab-snih~po. 390 Tib. gleh-gzi, 

391 Tib. mthun-hgyur-yi-rah, 

392 Tib. Chos-yah-dag-par-sdud-pa Kg. MDO. XXL Quoted in Hari- 
bhadra’s Abhisamayalamkaraloka (MS, Minaev 6 b. 6—8 = Tg. MDO. VI 
6 b. 2) uktam bhagavatd Dharmasamgiti-siitre* evarh mayd grutam iti krtvd 
hhiksavo dharmdh sarhgdtavyd itu tathd samhandhdnupurvd pratipddyd. 

’ 393 Tg, MDO. XLIV. 74 a. 2. 

394 Tg. has rgyal-ha-ston-pa-hhah-zig-gi for rgyaUbahi-hstan-pa etc. 

395 Tib. dug-gsum. These are: 1. hdod-chags = rdga — lust, 

2, ^e-sdah = dvesa — hatred, and 

3. gti-mug - moha — ignorance. 

396 Or, as in the verse below ^'trdna'\ 
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397 The etymology of gastra acc. to the Abhidharmako^a (B. B. 5. 1) 
and Vyakhya (8. 18.) is much more natural. 

398 Tg. MDO. LVin 143. 4^6^ 

399 Gf. Madh. vrtti 3. 3,4. y&c chasti vah hlegaripun agemn samtruyate 

durgatito bhavac caytac chdsanat trdna^gundc ca gdstram etad dvayam cd^nyamatesu 
nasti^ : ■ ■ 

490 Tib. don-dam-par bstan-hcos-yin, 

401 Nirnaya-samgraha (Cf. below.) Tg. MDO. LII. 205 a. 3 — 7. 

402 Tib. Rnam-par-gtan-la-dbab-par-bsdu-ba. Tg. MDO. LII. 205 a. 
4—5 de-*la thos^pa Ihurden-pahi hstandicos ni hdi-Ua ste hram-zehi gsun tshig 
rnams so, rtsod~pa Ihur-len-pahi hstan-hcos ni hdi-lta ste hdidas phyi-Tohpa- 
rnams-kyi gtan-tshigs-hyi hstan-hcos so, — The formalistic works are such as 
(for instance) the Brahmanical charms, and the polemical are the heretical 
works on Logic. 

403 Cf. the following passage of the Jnanavaipulyasutra, quoted in the 
pksa-samuccaya (B. B. p. 182. 6.) - — Uktam hhagavatd jndna-vaipulyasutre 
sdrthakdni gdstrdni giksitavyani apdrthakdni parivarjayitavydni tad yathd 
lokdyata-gastrdni danda-^niti- gdstrdni kdkhorda’- gdstrdni vdda-vidyd- gdstrdni 
kumdra-’kridd- gdstrdni jamhhaka-vidyd- gdstrdni — it is said by the Lord in 
the Jfianavaipulyasutra: Useful works are to be studied and the worthless 
(and harmful) — rejected. The latter are as follows: — the treatises on ma- 
terialism, works on politics and criminal law, on magical performances for 
procuring death, on the science of controversy, on sport & demonology. 

404 Tib. Hdul-bahi-mdo, otherwise called Mdo-rtsa-ba. Cf. below p. 50. 

405 Tib. ji-sned-pa = kun-rdzoh = samvrti, 

406 Tib. ji-lta-ha = don-dam~pa = paramdrtha, 

407 Tib. lugs-kyi-hstan-bcos = nlti-gdstra. 

408 Tib. ges-rab-brgya-ba. Tg. MDO XXXIII and CXXIII No. 26. 
attributed to Nagarjuna. The verse quoted below is — in vol. XXIIII — 99 b. 
8—100 a. 1 and in CXXIII— 144 b, 7—8. 

409 Tib. Skye-bohi-gso-thigs. Ibid. No. 28, attributed to Nagarjuna. 

410 Tib. Tshigs-su-bgad-pahi-mdzod. Ibid. No. 29, the work of Ravigupta, 

411 Tib. Mi-brtag-pa (mihi-mtshan-hid-brtag-pa) Ibid. No. 34. 

412 XL 60. — vidyd-sthdne pancavidhe yogam akrtvd sarvajnatvam naVti 

kathamcit paramdryah 

ity anyesdm nigrahandnugrahandya svdjndrtham vd tatra karoty eva 


sa yogam, 

413 Tib. gtan-tshigs-rig-pa = hetu-vidyd, 

414 Tib. sgra-rig-^pa = gabda-vidyd, 

415 Tib. gso-ha-rig-pa = cikitsd-vidyd. 

416 Tib. hzo-rig<-pa = gilpa-karmasthdna-vidyd. 

417 Tib. nan-rig-pa = adhydtma-vidyd, 

418 Tib. mnon-sum = pratyaksa. 

419 Tib. ran-gi-don-gyi-rjes-su-dpag-pa =s= svdrtha-anumdna, 

420 Tib. gzan-gyi-don-gyi-rjes-su-dpag-pa = pardrtha-anumdna. 

421 Tib. gzan-sel = (anya — ) apoha, 

422 Tib. ltag-(hltag) chod (or good) = jd$i, 

423 Tg. MDO. XCV No. 1, the work of Dignaga. 


Cf. M. V. § 76 and 
Vasubandhu’s Com- 
mentaPjlon Sutralam- 
ka^ra XL 60. 



424 These are: — 

a) Slambana-pariksa (Dmigs-pa-brtag-pa) of Dignaga Tg. MDO. XCVo 
No. 4. 

b) Trikaia-pariksa (Dus-gsum-brtag-pa) of the same author. Ibid. No. 6. 

c) Qruti-parlksa (Thos-pa-brtag-pa) of Kalyanaraksita CXII. No. 8. 

d) Pramana-pariksa (Tshad-ma-brtag-pa) of Dharmottara. Ibid. No. 12. 
d) Laghu-pramana-parlksa (Tshad-ma-brtag-pa-chuh-ba) of the same 

author. Ibid. No. 13. 

f) Anya-apoha-vicara (G^an-sel-brtag-pa) of Kalyanaraksita. Ibid. No. 10. 

g) Karma-phala-sambandha-parlksa (Las-dah-hbras-buhi-hbrel-pa-brtag- 
pa) indicated by Bu-ston as wanting in the Tg. 

425 Siddhi: — 

a) Sarvajha-siddhi (Thams-cad-mkhyen-pa-grub-pa) of Kalyanaraksita 
Tg. MDO. CXII No. 7. 

b) Bahya-artha-siddhi (Phyi-rol-don-grub-pa) of the same author. 
Ibid. No. 8. 

c) Anya-apoha-siddhi (Gian-sel-grub-pa) of Dharmottara. Ibid. No. 14. 

d) Paraloka-siddhi (Hjig-rten-pha-rol-grub-pa) of the same author. 
Ibid. No. 15. 

e) Ksanabhanga-siddhi (Skad-gcig-hjig-pa~grub-pa) of the same author. 
Ibid. No. *17*. 

f) Anya-apoha-siddhi (G2:an-sel-grub-pa) of Qaiiikarananda. Ibid. No. 20. 

g) Pratibandha-siddhi (Hbrel-pa-grub-pa) of the same author. Ibid. No. 21 . 

h) Karya-karana-bhava-siddhi (Rgyu-dah-hbras-buhi-ho-bo-grub-pa) of 
Jnana^rlmitra. Ibid. No. 29. 

426 Tg. MDO. XCV No. 11. 

427 Ibid. No. 10. 

428 Tib. yah-dag-pahi-ges'-pa = samyag-jhdna. 

429 The author of the Pramana-vinigcaya-fika, Tg. MDO. CX. No. 2. 

430 The Commentary on the Pramana-vinigcaya by Dharmottara bears 
the title — Pramana-vini^caya-fika ramani nama (Ibid. CIX and CX No. 1) 

' ' 431 Tib“ Gtan-tshigs-thigs-pa. Tg, MDO. XCV. No. 13. 

432 khyaJh-pa = vyapti and phyogs-kyi-chos = paksa-dharmata. 

433 Tib. Hbrel-pa-brtag-pa. Tg. MDO. XCV. No. 14. 

435 Tib. Rtsod-pahi-rigs-pa. Ibid. No. 16. 

436 Tib. tshoT’dicad-kyi-gnas = nigrdha-sthdna. 

437 Edited by Prof. Th. Stcherbatsky in B. B, 

438 Tg. MDO. LVIII 62 b. 4 — 5, a quotation from an unknown agama. 

439 Correct acc. to Tg. — dehi hah phyir for de hah phyi rtag etc. 

440 Corr. hnag rtog phyir for rtag nog phyir, 

441 Corr. mhon-ma-hyas-phyir for shon-ma-hyas-phyir acc. to Vyakhyayu- 
ktifika (Tg, MDO. LX 53 a. 2 — 3). The latter says: — mhon-$um-du-ma-byas- 
phyir yah nog-ge-par rig-par-bya-'Ste so^sohi-skye-dio^dah-ldan zes'-bya-ba-tshig- 
hdis-so, mhon^sum'^du-ma-hyas-pa-hid hyah de-kho-na mhon-&um~du’'mi-d)yed'- 
paste sosohiskye-bo-yah de-kho-na mhonsum-du'mi’-byed'-passo — a logician 
is likewise recognised by his having no intuitive perception (the attribute of 
a Saint = arya-pudgala) since it is said (of him) — ''he belongs to the world- 
lings (prthagjanaY ' ; the absence of intuitive perception is such with regard to 


the Absolute Truth, since worldings have no such perception. Cf. the definition 
of a worldling acc. to the same work (189 a. 1.) so-sohi-skye-ho-Mes-hya-ha-ni 
skye'~bo gah hden-pa-mthoh'-ha-rnams^as so-sor phyi’-rol’-tu-gyur-pa, a worldling 
(p^ifeagj'ana) Is one, that stands apart from those, that perceive the Absolute 

•■Truth.:; ■ ■ ■ 

442 The Vyakhyayukti hdiSi yohs-su-kzuh-phyir $e$~hya-ba-ni tshad- 
mahi HgS’-pa rnam-pa-gsum yohssu-bzuh-’hahi^phyiT-ro. de-ni SG'-sohi shye-bo- 
rnams-kyi sa yin-no — by complete apprehension means by thorough apprehen- 
sion of the three modes of proof; such is the position of worldlings. Vasubandhu's 
mentioning three modes of proof is noteworthy if compared to the standpoint 
of Dignaga and Dharmakirti. We have moreover in the same work (102 b. 
6 — 7 .) — mdor-na rigs-pa-ni hdir tshad-ma rnam-pa-gsum-po mhon-sum dah 
rjes-su-dpag-pa dan yid-ches-pahi-gsuh-ho — Logic, in short, consists of the 
three methods of proof, — sense-perception, inference, and authoritative 
word (=5 dpta-vacana, dgama), 

443 Corr. acc. to Gunamati yohs-su-byah-har-hyas-pahi-phyir for yohs-su- 
hya-ba-byas etc. 

444 I. 12. nigrito^ niyato* vydpi sdmvrtak khedavdn api baldgrayo matas 
tarkas tasyd^ to visayo na tat (=: mahdydnam). 

445 Adrsta-satya-dgrayo hi tarkah kagcid dgama-nigrito hhavati — Logic 
is not founded on the direct perception of the (Absolute) Truth; it is, there- 
fore, to a certain degree dependent on Scripture. (Vasubandhu on Sutral. L 12.) 

446 Avydpi ca na sarva-jHeya-visayah (Ibid). 

447 Tib. byis pa = hdla = pnhagjana, 

448 Tib. ma-mo. The Abhidharma frequently appears under this appe- 
lation. Another “mother” is the Prajnaparamita, which is designated by the 
appelation of yum. 

449 Tib. rkyen = pratyaya, 450 Tib. translation Tg. MDO. CXXXV. 

451 Tib. byihs = dhdtu. 452 Tib. hyed-ldan-gyi-rkyen. 

453 Tib. de-phan-gyi-rkyen. 454 Tib. ne-har-bsgyur-ba. 

455 Tib. mtshams-shyor = samdhi. 

456 The work of Qarvavarman. Tg. MDO. CXVI No. 9. 

457 The work of Smrtijnanakirti, composed in Tibet and translated by 
the author himself. Ibid. No. 18. 

458 pratisamvid. M. V, § 13, 

459 Tib. sdeh-sbyor = chandas. 

460 The work of Ratnakaraganti Tg. MDO. CXVIl No. 4, 5. 

461 prastdra. The xyl. has pratdra. 

462 Tib. Hchi-med-mdzod. Tib. transl. Tg. MDO. CXVIl No. 1. 

463 The work of Dandin. Tib. transl. ibid. No. 3. 

464 dhvani. 

465 Poetics {kdvya) and the Samaveda — which in Tibetan are both 

designated by the appelation — confounded. 

466 Tib. gdon-nad — diseases ascribed to the influence of evil spirits. 

467 The work of Vagbhatta Tg. MDO. CXVIl I, commented by the author 
Cimself (Ibid, and vol. CXIX)’and by Candranandana (vol. CXX, CXXI and 
XhXI I). The verse quoted above is an extract from the main work (15 b. 2—3). 
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468 Tib. gser-hgyur-gyi-bstan-bcos = rasayana-^astra. Xyl. — gsar- 
hgyur. 

469 Tib. sku-gzugs-kyi-tshad = pratima-mana. 

470 The work of Buddhajnanapada Tg. MDO. XXIX No. 12. 

471 The work of Jnanagarbha Tg. MDO. XXIX No. 1. 

472 The work of Qantiraksita. Ibid. XXVIII No. 4. 

473 The work of Aryasanga Tg. MDO. LI. 

474 The work of Aryasanga Tg. MDO. L. 

475 Tib. Chos-kyi-phuh*po. 476 Tib. Gdags-pahi^bstan-bcos. 

477 Tib. Khams-kyi-*tshogs. 478 Tib. Gafi-po. 

479 Tib. Rnam-ges-kyi-tshogs. 480 Tib. Lha-skyid. 

481 Tib. Ye-^es-ia-yug-pa. 482 Tib. Ka-tya-hi-bu. 

483 Tib. Rab-tu-byed-pa. 484 Tib. Dbyig-b^es. 

485 Tib. Yafi-dag-hgro-bahi-rnam-grahs. 486 Tib. Gsus-po-che. 

487 These works are mentioned in the Abhidharmako^a-vyakhya (B. B. 
p. 12. 3—5). 

488 Cf. AbhidharmakoQa-bhasya B. B. p. 7. 10—13. 

489 Tib. Hdui-bahi-mdo or Mdo-rtsa-ba. The work of Gunaprabha. 
Tg. MDO. LXXVII. 

490 Tib. rab-hyuh-gi-gSi — pravrajya-vastu, Cf. M. V. § 276. 1. 

491 Tib. g^uh dam-pa Kg. HDUL. XIV, XV, XVI. 

492 Tib. 5:u-ba. 

493 Tib. Hdul-byed. 

494 Tib. Phran-tshegs Kg. HDUL. XI (2), XII, XIII. 

495 Tib. Me-tog-phrefi-rgyud otherwise called Vinayakarika. The work 
of Vi^akhadeva Tg. MDO. LXXXIX No. 1. 

496 Full title — Arya-mula-sarvastivada-^ramanera-karika. The work 
of Qakyaprabha. Ibid. No. 2. 

497 Tib. Dbu-ma-bahi-rigs-tshogs-drug. 

498 Tib. Stoh-pa-nid-bdun-cu-ba. Tg. MDO. XVII No. 4. 

499 Tib. rten-hhrel = pratityarsamutpada. 

500 Tib. spros-pa ^prapafica, 

501 Tib. Rtsa-ba-t^es-rab, Edited by Prof, de la Valine Poussin with the 
Commentary of Candraklrti (Prasannapada) in B. B. 

502 Correct bdag-dah’-g^an-las-shye-ba for de^las^g^an-skye-ba. 

503 Tib. Rigs-pa drug-cu-ba. Tg. MDO. XVII No. 2. 

504 Tib. Rtsod-pa-bzlog-pa. Ibid. No. 5. 

505 Tib. Zib-mo-rnam-hthag. Ibid No. 3. 

506 Tib. Tha-shad~grub-pa, not translated into Tibetan. The 6th work 
acc. to the Tg. is the Akutobhaya (tib. Ga-las-hjigs-med) ibid No. 6, which 
appears to be a forgery. Cf. Conception of Buddhist Nirvana p. 66, note 1. 

507 Tib. Mhon-rtogs-rgyan* 

508 prajndparamitd^ stabhih paddrthaih samudiritd 
sarvakdrajnatd mdrgajnatd sarvajnata tatah 
sarvdkdrdbhisambodho murdhaprdpto* nupurvikah 
ekaksanabhisambodho dharmakdyag ca te’ stadhd. Abhisam. 1.3,4. 

509 Tib. rnam’‘pa~thams--cad’-mkhyen-'pa ~ sarva-^akdra-jnatd. 



510 Tib. == marga-jnata. Cf. Vimuktasena’s Paicavim^atisa- 

Tiasrika-aloka. — Appendix. 

511 Tib. = vastu-jnana, Gf. Abhisam. IV. 1. or kun-^^s = sarva-- 

jnata. ;• 

512 Tib. rnam-pa-kun-rdzogs-shyor-ha ^ sarva-dkdra^ahhimmhodha, 

513 Tib. rtse-mohi-shyor’-ba ^^ murdha'-abhisamaya* 

514 Tib. mthar^gyis’^sbyor-ha — anupurvdhhisamaya, 

515 Tib. skad-cig-mahi-shyor-ha = eka-ksana-uhisamhodha, a 

516 Tib. Brgyad’stoh-don-bsdus. The work of Dignaga, alias Prajna- 
paramita-saiiigraha-karika Tg. MDO XIV. Commented by Triratnadasa. 
(Prajnaparamita-samgraha-vivarana). Ibid. 

517 333 a. 8. 

518 This and the following is condensed from Triratnadasa 's Commentary. 

519 dhos-po-med-pahi’-rtog^pa = abhdva-vikalpa, Cf. Vasubandhu on Su- 
tra!. XI. 77. 

520 dnos-pohi-rtog-pa — hhdva-vikalpa* Cf. Ibid. 

521 sgro^hdogs-kyi^rtog-pa = adhyaropa-vikalpa. Cf. Ibid. 

522 skur-hdehs-kyi-rtog-pa — upavdda-vikalpa, Cf. Ibid. 

523 gcig-tu-rtog-pa — ekatva-vikalpa, Cf. Ibid. 

524 tha-dad-du-rtog-pa = ndndtva^vikalpa. Cf. Ibid. 

525 hoko-nid-du-rtog-pa = svalaksana-vikdlpa (sic). Cf. Ibid. 

52% khyad-par-du-rtog-pa = vigesa-vikalpa. 

527 mih-ji^lta’-ba-’hUn^du-don-du-Ttog-^pa = yathandma^artha-abhinivega- 
vikalpa. Ibid. 

528 don-jidta-ha-b^in-du-mih-du-rtog-pa = yathdrtha-ndma-ahhinivega- 
vikalpa. Ibid, 

529 Tib. nan'-stoh^pa-nid = adhydtma-^gunyatd. 

530 Tib. dhos~po-’med--pahi-hO'-bo-nid-stoh--pa-nid = ahhdva-svabhdva-gun^ 

yatd, ' ■ 

531 Full title: Arya-^atasahasrika-pahcavim^atisahasrika-astadaQasahasri- 
ka-prajhaparamita-brhat-tlka. (Tib. hbum-tig.) Tg. MDO. XIV. 

532 That on Omniscience. 

533 Tib. Rab-hbyor. 

534 Tib. Bslab-btus. Edited by Prof. C. Bendall in B. B. 

535 Tib. Mdo-kun-ias-btus-pa. 

536 Tib. Sgom-rim- rnam-gsum. The, works of Kamala^lla (Purva-bhavana- 
krama, Madhyama-bhavana-krama and Uttara-bhavana-krama). Tg. MDO XXX 
iSJorNo. 7/8, 9.”’'"^' 

537 Tib. Dbus-mthah-rnam-hbyed Tg. MDO. XL IV. 

538 Tib. Chos-dah-chos-nid-rnam-hbyed. Ibid. 

539 Sutral. I. 2. — 

ghatitam iva suvarnam vdrijam vd vibuddham 
sukrtam iva suhhojyam hhujyamdnam ksudhdrtaih 
vidita iva sulekho ratnapete^va muktd 
vivrta iha sa dharmah pritim agrydih dadhdti. 

540 These are: 

1. parinispanna-Iaksana (tib. yohs-grub) — Absolute Reality. 
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2. paratantra-laksana (tib. gzan-dban-) — Relative Reality, of the in- 
dividual ideas. 

3. parikalpita-laksana (tib. kun-btags) — Imputed Reality, of the external 
world." 

541 The ten forces (M.V. § 7), the four kinds of moral intrepidity (t;a£- 
^aradya, ibid §8), the 18 exclusive qualities (dvenika-dharmay Md, ^ 9) and 
the 32 corporeal marks, (ibid § 17). 

542 Tib. Sa-sde-lha = pancabhumi. 

543 Tib. Sahi.dfios-g5:i Tg. MDO XLIX. 

544 Tib. rtog-pa = vitarka, 545 Tib. dpyod-’pu = w’cara. 

546 Tib. Ihag-hcas-myah-hdas = sopadhi- gem-nirvana^ 

547 Tib. lhag-med-myah-hdas = anupadhi-gesa-nirvana, 

548 Tib. rtog-hcas and dpyod-hcas — savitarha and savicara. 

549 Tib. rtog-med and dpyod-hcas = nirvitarka and savicara. 

550 Tib. rtog-med and dpyod-med = nirvitarka and nirvicara. 

551 Tib. Rnam-par-gtan-la-dbab-par-bsdu-ba Tg. MDO LII and LlII 
No. 1. 

552 Tib. mu-bzi = catuskotiha. 

553 Tib. G2i-bsdu-ba. Tg. MDO. LIII No. 2. 

554 Tib. Rnam-grahs-bsdu-ba. Ibid. LIV No. 2. 

555 Tib. rnam-hyah = vaiyavaddnika. 

556 Tib. kun-nas-non-mons-pa = sdrhklegika, 557 Tib. gzuft. 

558 Tib. Rnam-par-b^ad-pahi-sgo-bsdu-ba. Tg. MDO. LIV No. 3. 

559 Tg. MDO. LVI. 86 b. 4.\duhkha), 92 b. 8 (samudaya), 107 b. 4. (niro- 
dha), 109 b. 8. (mdrga). 

560 Ibid. 119 b. 8. 561 Ibid. 125 a. 6. 562 Ibid. 138 a. 8. 

563 Cf. above p. 38 note 368. 564 Tg. MDO. LVI 1 1 1—3 b. 

565 Ibid. 3 b. 1—4 b. 1. 566 Ibid. 12 b. 6—19 a. 2. 

567 Ibid, 156 a. 6—168 b. 6. 568 Edited by Prof. S. L6vi. 

570 Pratltyasamutpada-adivibhanga-nirde^a Tg. MDO. XXXVI, com- 
mented by Gunamati. 

571 Madhyanta-vibhanga-tlka. Ibid. XL V. 

572 Tg. MDO. XXXIV. 130—355. 

573 Tib. Sdom-pa-hi-qu-pa. The work of Candragomin. Tg. MDO. LIX 
No. 12. 

574 Tib. So-sor-thar-bahi-hgrel-pa alias Vinaya-samuccaya, ascribed to 
Vimalamitra Tg. MDO. LXXV,* LXXVI and LXXVII. 

575 Tib. Ched-du-brjod-pahi-tshoms-kyi-hgrel-pa. The work of Praj- 
havarman Tg. MDO. LXXI and LXXII. 

576 Tib. Sdud-hgrel-gnis. These are: a) the Samcaya-Gatha-pahjika of 
Haribhadra (Tg. MDO. VIL 1—93.) and the work of Buddhagrijnana bearing 
the same title. (Tg. MDO. VIII 135—223). 

577 Tib. Bges-hphrin. The work of Nagarjuna. Tg.MDO. XXXniNo.32. 

578 Tib. hgrel-pa. 579 Tib. hgad-pa. 

580 Tib. rnam-par-hgad-pa. 

581 Tib. hgad-shyar, 

582 Tib. don-bsdus. 583 Tib. dkah-hgrel 

584 Tib. rgya-cher-hgrel-pa. 585 Tib. legs-par-sbyar-ha. 
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586 Tib. rnam'-par-phye-ha, Cf. MV. § 66. 

587 Cf. p. 42 note 398. 

588 Tib. Hod-ldan. Full title: Srya-mula-sarvastivada-^ramanera-karlka- 
vrtti prabbavatl nama. The work of Q^kyaprabha Tg. MDO. LXXXIX 
.183, b., 2-^3. 

589 Tib. bdag-med-’pa = anatma, 

599 Tib. hdus-bym = samskrta-{dharma) = samskdra, 

591 Tib. zag-bcas == sdsrava» 

592 Kg. HDUL. 593 Cf. MV, § 63. 

5%4! Tlh, thog~mar~dge~ha ^ ddau kalydna, 

595 Tib. har^du-dge-ba — madhye kalyana, 

596 Tib. tha^-mar-dge-ba = paryavasdne kalydna, 

597 Tib. don-bzah-po = svartha. 

598 Tib. tshig-hhru-bzah-po = suvyanjana. 

599 Tib. ma-hdres-pa = kevala. 

600 Tib. yons-su’-rdzogs-pa = paripurna, 

601 Tih. yohs-su-dag’-pa = pari guddha, 

Tib, yons-'su-hyah-ha ^ par yavaddia, 

603 Cf. Vasubandhu on Sutralamkara XII. 4, 5. 

604 Tg. MDO LV I II 32 a. 6. 

605 Cf. M.V. § 4. 1, 2, 3. 

606 Vasubandhu's interpretation (on Sutralamkara XII-14) is different: 
— svarthah samvrti’‘paramdrtha-'satya-yogdt, — it is of good meaning, since it 
is connected with both the Empirical and the Absolute Reality. 

607 Vasub. on Sutral. XII. 15 — kevalam parair asddhdranatvdt, 

608 Ibid.: — paripurnam tridhdtu-Mega-prahdna-paripurandL 

609 Ibid.: — pariguddham svabhdva^viguddhito^ ndsravatvdu 

610 Ibid.: — paryavaddtam mala-viguddhitah samtanu’-viguddhyd ksinds- 
ravdndm. 

611 The following is an extract from the Vyakhyayukti (Tg. MDO LVIII 
144 b. 8.) 

612 Cf, Gunamati's Vyakhyayukti-tlka (Tg. MDO. LX. 153 b. 5, 6. non- 
mons-pa hdul-ba4a-snah ^es-bya-ba-ni non-mohs-pahi gfien-po (= pratipaksa) 
gan-yin-paho. 

613 Tib. rten-hbrehgyi-chos-nid. Gunamati (Ibid. 153 b. 6 — 1) says: 
rten-cih-hhrel-par-hbyuh-bahi--choS“nid (= pratityasamutpada-dharmatd) dan-mi- 
mthun-pa-ma-yin-pa (= aviruddha) 2e$-bya-ba-ni (= iti) hdi yod-pas hdi 
hbyun (= asmin sati idam bhavati) ^es-bya-bahi-chos-nid-dah-mi-mthun-pa 
(= aviruddha) ma-yin-no, 614 Cf. p. 21. 

615 XII 14, 15. 

Kalydno dharmo^ yam hetutvdd bhakti-tusti-huddhindm 

dvividhdrthah sugrdhyag caturguna-hrahmacarya-vadak 

parair asadharana-yoga-kevalam tridhdtuka-klega-vihdni-purakam 

svahhdva-guddhath mala-guddhitam ca tac caturguna-brahmavicaryam isyate* 

616 Cf. above, note 606. 

617 Cf. a corresponding passage i^Nagarjuna’s Ratnavaii (Tg. MDO. 
XCiV 147 b. 3,4) quoted in the MadhyamaSvftli (^ B. 360. 2) — gunyatd- 
karund-garbham kesdm cid bodhi-sddhanam^ 

The Jewelry of Scripture 


11 



162 


618 I. 4. aghrayamanakatuham svadurasam yathau^ sadham tadvat 
dharma-dvaya-vyavasthd vyafijanato* nhena ca jmyd {th,Q text edited by 

Prof. S. L^vi has vyanjanato* rtho na cajneyah), 

619 Xn. 8, 9. uddegdn nirde^dt tathai^va yandnuUmandt gldksnydt, 
prdtitydd ydthdrhdn nairyanyad dnukulyatvdd. 
vyanjana-sampac caV sd vijneya sarvathd* grasattvandm, 

620 Tg, MDO. LIV, 56 b, 4— 5. 

621 The Nyayabindutika (B,B.2 5—6 — Tibetan text and 1. 6—7. 
Sanscrit text.) 

622 Tib. mkhas-gruh, 623 Tib. hrgyud-pa = parampard. 

624 Tg. MDO. LXXXIX. 79 a. 1—2. 

625 Ratnavall Tg. MDO. XCIV. 152 a. 2—3. 

626 Tib. dge-hahi-hges-gnen = kalydnamitra, 

627 Bodhicaryavatara V. 102. — 

sadd kalydnamitram ca jivitdrthe* pi na tyajet 
bodhisattva-vrata-dharam mahdydndrtha-kovidam* 

628 Bodhisattva-samvara-vimgaka. Tg. MDO. LXL 192 a. 3. 

629 XVII. 10. — mitram grayed ddntagamopagdntam gunddhikam sodya-- 
mam dgamadhyam 

prahuddha-tattvam vacasd’ hhyupetam krpdtmakam kheda-vivarjitam ca. 

630 — The kalydnamitra. 

631 SutrMaihkara XIII. 8. hahugruto drsm-satyo vdgmi samanukampakah 
akhinno bodkisattvag ca jdeyah satpuruso mahan. 

632 Tib. luh ~ dgama. 633 Tib. rtogs-pa = adhigamya. 

634 Sutralamkara XII. 5. visadd samdeha-jahd ddeyd tattva-dargikd 
dvividhd 

sampanna^degane* yam vijneyam bodhisattvdndm. 

635 Tib. kuTi'-nas-non-mom^pa = sdmklegika. 

636 Tib. rnam’-par-byanrha = vaiyavaddnika, 

637 Neither exaggerately verbose nor exaggerately laconic. 

638 XII. 10, 11, 12, 13. 

639 vdcd padaih suyuktair anudega-vibhdga-samgaya-cchedaih. 
hahulikdrdnugatd hy udghadta-vipancita-jnesu. 

640 Tib. mgo-smos-kyis-go^ha = udghatita-jna. 

641 Tib, rnam-spros-kyis-godta ^ vipancita-jna^ 

642 guddhd trimandalena kite’ yam degand hi huddhdndm 
dosair vivarjitd punar astahhir esaVva vijneya, 

643 Cf. Vasubandhu^s Commentary on this verse: — yena ca degayati 
vdcd padaig ca yathd co’ ddegadi’^prakdraih yesu co’ dghatita-vipancita-jnesUi — 
the voice and style, by means of which (the Bodhisattva) teaches, the form of 
teaching, and the persons that receive it, — those that understand a brief 
indication and those that require details. 

644 kaugidyam anavabodho hy avakdgasyd’ krtir hy anitatvam 
samdehasyd’ cchedas tadvigamasyd* drdhikaranarh, 

645 Correct hrtanrmi-hyed for bstan-mi-hyed. 

646 khedo’ tha matsaritvam dosd hy ete maid kathdydm hi 
tadahhdvdd huddhdndm niruttard degand bhavati, 

647 Tg. MDO. LVIIL 74 a. 2—75 a. 7 (condensed). 
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648 The author^s own words. 

649 Tib. go-‘rim{s) = anupurvu 

650 Cf. Gunamati's Vyakhyayuktitika (Tg. MDO. LX. 78 b. 3 — 4). 
yah-dag-phuUcan Ses-bya-ba-'ni hphags-pahi-bden-pahi gtam-mo — the commu- 
nication of high, sublime matters is that of the four Truths of the Saint, 

651 Tib, rngo-gcig-tu’-luh-bstan-pa = ekdmga-vyakarana. The other forms 
of instruction (vyaharana) are: — 

rnam-par-phye-ste-luh-bstan^pa = vibhajya-vydkarana 

dris-nas-luh-bstan-^pa = pariprcchd-vyakarana, and 

gzag-par-luh’bstan-pa = sthapaniya-vyakarana, 

Cf. M, V. § 83, Rosenberg, Problems p. 59 and Gunamati’s Vyakhyayuktitika 
(Tg. MDO. LX. 78 b, 7--79 a. 4.) 

652 Tib. tshad-ma = pramdna. Gunamati (ibid. 79 a, 8 — b. 1.) says: 
mhon-sum dan rjes-su-‘dpag’-pa dan yid-ches’-pahi-duh-gi^tshad-ma-rnams^dah- 
mi-hgahhahi-phyir~ro — by not being in conflict with the modes of cognition 
which are: — sense-perception, inference, and authoritative Scripture. Cf. 
above p. 46 note 46. 

653 Tib. bag-chags = vdsand, 

654 Kg. MDO. XXL 190 b. 5—6 and 191 b. 2. 

655 Corr. le-lo-can for le-lo-'zan, 

656 Lit “The Wheel’' (hkhordo), 

657 XII. 1. prdndn bhogang ca dhlrdh pramudita-manasah krcchra-labdhan 
asdran^ sattvehhyo duhkhitebhyah satatam avasrjanty ucca-ddna-prakdraih^ 

evo* data dharmam hitakaram asakrt sarmthaV va prajdndm, krcchre nai* vo- 
palabdham bhrgam avasrjatdrh vrddhigam cd* vyayam ca, 

658 The Bodhisattvas. Corr. brtan-pa for bstan-pa, 

659 Corr. yahs (= uddra) for yah. 

660 Tib. Hjam-dpal-rnam-par-hphrul-pahi-mdo. Kg. MDO. II 251 b. 6. 
and 252 a. 4. 

661 Kg. MDO. V. 38 b. 4 — 5. The version of the Kg. is slightly different 
from that of Xyl. — 

gah-dag hdod-phyir chos-kyi luh-hbogs-pa rmohs’'pa de-dag chos-kyi rin-po-che 
de-dag hdod-pa spafis-pa pkyir-len-te rin-thah-med-pa rned-kyah-spoh-^ih- 

rgyu* 

662 Cf. M. V. § 263, 87 sqq. 

663 XII. 24 iti sumatir akhedavdn krpdluh prathita-yagdh suvidhijhatdm 

upetak 

bhavati sukathiko hi bodhisattvas tapati jane kathitair yathai* va suryah, 

664 Tg. MDO. LVI 138 b. 6—139 a. 3. 

665 Cf. Abhidharma-samuccaya-bhasya of Jinaputra (Tg. MDO. LVI I 
129 b. 6.) — yohs-su ges-par-bya-hahi dhos-po-ni (= parijheyam vastu) phuh-po- 
la-sogs-palw (skandhddayah) — the subject that is to be fully apprehended, 
consists of the five groups of elements etc. Cf. also Vyakhyayuktitika (Tg. MDO. 
LX 9. b. 4 — ^5) ci-Mg yohs-su- ges-par-by a Se-na gzugs-la-sogs-pa sdug-bshal- 
gyi-bden-pas bsdus-paho (= rupddayo duhkha-satyena samgrhitdh). 

666 Abhidh. sam. bh. (Tg. MDO. LVil 129 b. 7) yohs-su- ges-par-bya- 
bahi-don-ni mi-rtag-pa-hid (= unity atd) la-sogs-paho, 

667 Ibid. 129 b. 7 — 8. yohs-su-ges-par-bya-bahi-rgyu-ni tshul-hhrims dan 

11 * 
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dhah-pohi sgo hsdams-pa-la-sogs-paho — the factors that are conducive to the 
complete apprehension (of the Truth of Phenomenal Existence) are pure morality 
and suppression of the senses. 

668 Ibid. 129 yons-su-ges-pa^ni { - parijfidnam) hyah’-chuh-kyi- 

chos-rnams-so {= bodhipaksihd dharmdh), Acc. tO Gtinamati (Tg. MDO. LX 
9 b. 6.) yah^dag'pahi Ita-ha (= samyagdrsti). 

669 Abhidh. sam. bh. (Tg. MDO. LVII 129 b. 8) — rnam-par-grol-haho 
(=5= vimuhti). 

670 Ibid. 129 b. 8. 671 Ibid. 129. b. 8—130 a. 1. 

672 Ibid. 130 a. 6—8. 

673 Tib. ehud-za-ba dan mi'^za-bahi'-sgo, Abhidh. sam. bh. Tg. MDO. 
LVII 130 b. 5—131 a. 5. 

674 Ibid. 131 b. 8 — 132 b. 2, The six modes are: 
de-kho'-nahi'-don-gyi-tshul — the mode of the Absolute (underlying the 

Relativity of phenomenal existence). 
hthoh-paU'tshul — the mode of attaining (final Enlightenment as a Buddha) 
bgad-pahi-tshul — the mode Of explaining (the latter). 
mthah-gnis-spahs-pahi-tshul — the mode of teaching without having 
recourse to the two extremities. 

bsam-gyis-mi-khyah-pahi-tshul — the mode of unthinkable perfection. 
dgohs-pahi-tshul — the mode of deeper sense. 

675 Ibid* 133 b. 2. 676 Ibid. 133 b. 1—133 b. 4. 

677 Tg. MDO. LVII I. 33 b. 5—6. The Sanscrit text of this verse is pre- 
served in the Abhisamayalaiiikaraloka (MS. Minaev 16 b. 1 — 2). It runs as 
follows: — 

prayojanaih sapindarthah paddrthah sdnusamdhikahf sacodyapariharag ca 
vacyah sutrdrtha^vddihhih, 

678 Ibid. 33 b. 7—34 a. 1. 679 Cf. below. 

680 Tg. MDO LVII I 98 a. 7—8. 

681 Cf. Vyakhyayukti Tg. MDO. LVII I 98 a. 8 — 6. 1. rah-tu-dhye-ha-ni 
brjod^par-bya-ha de gzugs-can dan gzugs-can-ma-yin-pa dan bstan-'du-yod-pa dan 
bstan-du med-paAa~sogs-pahi rnam-par rab-tu-dhye-bas-so, 

682 Ibid. 33 b. 8—34 a. 1. 683 rigs == gotra, 

684 Tib. Tih-he-hdzin-rgyal-po. Qiksasamuccaya BB. 354 6. — 355. 2. 

685 adhyesayeyur yadi tvdm te dharma-ddnasya kdrandt 
prathamarh vdca (sic) hhdseyd nd* ham vaipulya-giksitah, 

686 evam tvam vdca hhdseyd yusme vd vijna-panditdh 
katham mahdtmandm gakyam purato bhdsiturh rnayd, 

687 sahasai* sam na jalpeta tulayitvd tu bhdjanam 
yadi bhdjanam vijdntydh anadhlsto^ pi degay eh, 

688 yadi duhgildn pagyesi (sic) parisdydrh bahun sthitaUf 
samlekham md prabhdse tvam varnam ddnasya klrtayeh, 

689 Correct hah'-tshul for nanrtshul, 

690 Cf. ^iksas. page 354 note 8. 

691 bhaveyur yadi ca' Ipecchdh guddhdh glle pratisthitdh 
maitram cittam janitvd tvam kurydh samlekhikim katham. 

692 parittd yadi papecchdh gllavanto* tra vistardh 
lahdha-paksas tadd bhutvd varnam gilasya klrtayeh* 
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693 Cf. below. 

694 Tib. Dam-paM-choS“padma-dkar-po BB. 282, 5, 6 and 283. 6 — 284. 
10, quoted likewise in the Qiksasamuccaya BB. 352. 8 — 354. 2. 

695 kalena co (bIc) cintayamanu panditah prmi^ya layanam tatha ghatta-- 
yitvdf vipagya dharmam imu sarva yonigo utthdya degeta allna’-cittak* 

696 sukha-sthito hkoti (sic) sadd vicakmnah sukharh nisannas tatha dharma 
hhdmte, uddra-prajnapta karitva dsanam caukse manojfie prthivl-pradege* 

697 cauksam ca so cwara prdvaritvd surakta-rahgam ca prasanna-rahgaih 
asevakam krma tatha, daditvd mahdpramdnaih ca nivdsayitvd, 

698 sapdda-plthasmi (sic) nisadya dsane vicitradusyehi susamstHasmin (sic) 
sudhauta-pddag ca updruhitvd snigdhena girsena mukhena cd^pL 

699 dharmdsane cahra nisidiydna ekdgra-sattvesu samdgatesu upasamharec 
citrakathd bahug ca hhiksuna ca bhiksuniydna cafva. 

700 updsakdndm ca updsikdndrh rajfidm tatha rdjasutdna caVva, 
vicitritdrthd madhuram katheyd anahhyasuyantu sadd $a panditah, 

701 kildsitam cd^pi vivarjayeta na ca^pi utpddayi kheda'-samjfidm aratim 
ca sarvam vijahita pandito maitri-balam ca parisdya bhdvayet. 

702 bhdsec ca rdtTi-divam agradharmant drstanta-'koti^niyutaih sa panditah, 
samharsayet parsa tathai*va tosayen na cd^pi kimcit tatra jdtu prdrthayet, 

703 khadyam ca bhojyarh ca tatha* nna-pdnam vastram gayydsanaclvararh ca 
gUdna-bhaisajya na cintayet sah na vijndpet parsadi kimcid anyat, 

704 anyatra cinteya sadd vicaksano hhaveya buddko* ham ime ca sattvah 
etac ca me sarvasukhopadhdnam yam dharma gravemi hitdya loke. 

705 Kg. MDO. XIV li b. 1—6, quoted Qiksasamuccaya BB. 355. 3-— 13. 

706 imdni Sdgaramate mantra-paddni dharma-bhdnakena supravrttdni 
krtvd dharma-dsanakena supravritani krtvd (wanting in Xyl.) dharma-dsana'- 
nisannena sarvam parsadam bodhy-dkara-abhinirhrtayd maitryd spharitvd 
dtmani vaidya-samjndm utpddya dharme bhaisajya-samjfidm dharma- gravanikesv 
dtura-samjndm tathdgate satpurusa-samjndm dharma-netrydm cirasthika-sam- 
jndm utpddya imdni mantra-paddny dmukhikrtya dharma-samkathd kdraniyd 
tasya samantdd yojana-gate (Qiks. yo janagateW) na mdro na-mdrakdyikd vd 
devatd upasaihkramayisyanti-vicaksuhkarane ye*py enaih upasamkramisyanti 
te*py asya na gaksyanty antardyam kartum, 

707 Ibid. 355. 14 — 15. — dharma-bhdnakena cauksena guci-samuddcdrena 
susndtena guci-nivasitena bhavitavyam, 

708 phyin-drug = satpdramitdh. 709 sbyin-pa = ddna, 

710 tshul-khrims = glia, 711 hzod-pa = ksdnti. 

712 brtson-hgrus = vlrya. 713 bsam-gtan = dhydna, 

714 ges-rab = prajnd, 

715 Tib. Seh-ge-bzah-po. The following passage is an extract from the 
Commentary on the Astasahasrika — Abhisamayalariikaraloka in abridged 
form. The full text is as follows: — (MS. Minaev 64 a. 8 — b- 3.) — bodhisatt- 

vasya dkarma-ddnddi-ddndd ddna-pdramitd-samndhah. tasyaVva grdvakddi-manas- 
kdra-parivarjandc chlla-pdramitd-samndhah, tasyaVva sarvdkdra-jnatd-dharmd- 
ndm ksamana-rocana-upapariksana-sarvaj ana-apriya-vdditva-sahandt ksdnti-pdra- 
mitd-saihndhah, tasyaVvo* ttarottara-kugala-mula-abhivrddhyartham chandddi- 
janandd vlrya-pdramitd-samndhah, tasyaVva ydndntara-avyavaklrna-citta-ekd- 
gratayd tatkugala-mula-anuttara-samyaksarhbodhi-parindma-dlambandd dhyd- 
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na-paramita-samnahah. tasyai^va mayakara-samjna^-upasthanena deya-dayaka- 
pratigrahaka-anupalambhat pr ajnupdr amita-samnahah Tg, MDO. VI 63 

3 ,. 8 — ~t). 5.) 

716 Egoistic. 717 mi-dmigS'-pa = anupalamhha. 

718 Tg. MDO. LVin 75 a. 8— b. 8. 

719 Tg. MDO. LVIII 77 a. 3---4. 

720 Lit, — the stains (dri-ma), 721 Ibid. 76 a. 2 — 8. 

722 Tib. Lus-shyes-dus-pa (?)^ 

723 Tib. B^i-brgya-pa. The work of Aryadeva. Tg. MDO. XVIII. 14 b 

1 — 2 . 

724 Vyakhyayukti. Tg. MDO. LVIII 146 a. 1—5. 

725 The Abhisamayalamkaraloka MS. Minaev. 152 b. 3 — 5 — Prajna- 
paramiia satkrtya adhyagayena grotavyeHy apanita-avagunthanikadina nicasa- 
na-sthena viksepa-dosam parihrtya moksa-kdma-agayena saddharmah grota- 
vyah. (- Tg.*MDO.* VI. 162 L 1—2). ‘ 

726 lhag-pahi-hsam-pa = adhyagaya. For definition cf. Qiksasamuccaya 
p. 285. 14—286. *5. 

727 Tg. MDO. LVIII 143 b. 2—4. 728 Ibid. 140 b. 7—141 a. 1. 

729 Tib. Ttog$‘'pa-brjod~pa ~ avaddna. 730 Tib. dgah-bo. 

731 Vyakhyayukti Tg. MDO. LVIII 143 b. 8—144 a. 1. 

732 Tib. chos-dgah, 

733 Kg. DKON. III. 25 a. 3. 

734 dge-hahi-bges-gnen = kalydnamitra. Cf. Qiksasamuccaya. Kar. VI. 

735 Tg. MDO. LVIII 142 b. 6—143 a. 4. 

736 hagda-nal = anugaya, 

737 Cf. above p. 5 grutdnusdra’^pratipattisdrdh (Jatakamala Ed. Kern, 
Harvard Series p. 215. 2.) 

738 Ibid. 220. 9 — 12. mcaUtardsana-sthdndd vibodhya vinaya->griyam, 
pritydrpitdhhydm caksurbkydm vdh-madhv dsvddayann iva 
gauravavarjitaikagra-prasannamala^nidnasah 

satkrtya dharmam grnuydd bhisag-vdkyam ivdhurah. 

739 Kg. DKON. I 1*1*9 a, 7— 1*19 b. 1. Cf. below.* 

740 Tib. Rgya-cher- rol-pa. Ed. Lefmann. 412. 13 — 18. (Dharma-cakra- 
pravartana-parivarta) 

duravdpyam mdnusyam huddhotpddah sudullahhd (sic) graddhd 
grestkam ca dharma-gravanam astdksana-vivarjana durdpah 
prdptag ca te^dya sarve huddhotpddah ksanas tathd graddhd 
dharma-gravanag ca varah pramddam akhilam vivarjayatah 
hhavati kaddcid avasthd ym kalpa-nayutair na gruyate dharmah 
samprdptah sa tavd^dya pramddam akhilam vivarjayatah. 

741 M.V.*§ 120. 742 Tg. MDO. LVIII 147 a. 3—4. 

743 Ibid. 149 b. 3—4. 

744 Ibid. 139 a. 2 — ^3. Cf, Saddharma-pundarlka BB. 57. 3. 
sudurlahhd idrgakdg ca sattvdh grutvdna ye graddadhi agradharmam 
audumharam puspa yathaVva durlahham kaddci kahimci kathamci dr gyate. 

745 srid-pa = bhava, 

746 Qiksasamuccaya 189. 5 — 6. 

kiyad bahu dharma-paryayu^neyya gllath na rakseta grutena mattah 
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nd hahugrutyena sa gahyu (sic) trayitum duhgihyena (sic) vrajamdna 
durgatim. 

747 Tib. Btsuit-pa-chos-la-gnas-pahi-dge-slon ^es-bya-bahi-mdo. A Sutra 
bearing such a name is not to be found in the Indices of the Kangyur. 

748 XI!. 3. tasTtidn naVva nirarthikd bhavati so yd hhdvand yogindm 
tasmdn naVva nirarthikd bhavati sd yd degana saugati, 

dr$t6*rthah gruta'-mdtrakad yadi bhavet sydd hhdvand^ pdrthikd 
agrutvd yadi hhdvandm anuviget sydd degand’ pdrthikd. 

749 ^iksasamuccaya. Karika XX. 
ksameta grutam eseta samgrayeta vanam tadd 
samddhandya yujyeta hhdvayed aguhhddiham. 
im Ibid. 194. 7, 8.— 

sahadharmikeno (sic) vacamna uktdh krodham ca dvesam (Qiks. — domm) ea 
apratyayam ca, 

prdviskarontl (sic) imi hdladharmd imam artha vijndya na vigvasanti, 

751 VIII. 26. 

752 Sic according to Tib. The editions of the Sanscrit text by Professors 
Minaev and de la Valine Poussin have both: — 

nd^vadhydyantitaravonacd’rddhydhprayatnatah 
kadd taih sukha-sarhvdsaih saha vdso hhaven mama, — 

The Tib. seems to be a translation from another reading of the text, which 
must have been: — 

nd^vadhydyanti taravo vane ca mrgapaksinah 
kadd taih etc. 

753 Qi^s^samuccaya 196. 9-— 10. — - punah grutavdn imam ksana’- 

sampadam dsddya Idbhdddv dsaktah cittam na godhayet sa evaVkah sadevake lake 
vaficakah (^iks, — vaficitdh) sydt, 

754 Ibid. 196. 11 — 14. — tad yathd Kdgyapa kagcid eva puruso mahatd 
udaka-drnaveno* hyamdna udaka-trsnayd kdlam kurydd evam eva Kdgyapa ihaV ke 
gramana-hrdhmand hahun dharmdn udgrhya parydvdpya na rdga-trsndm vino-' 
dayanti na dvesa-trsndm na moha-trsndm vinodayanti te mahatd dharma-drnaveno^ 
kyamdndh klega-trsnayd kalagatd durgati-vinipdta-gdmino bhavanti, 

755 The author’s own words. 

756 Qiksasamuccaya 108. 5 — 111. 4. 

757 Agauravo hhoti grutena motto vivdda-mantresu nivista hhoti 
musita^grutig co’ pyasamprajanyo bhdsye ramantasya (sic) ime hi dosdh, 

758 adhyatmO'-cintat tu sudura hhoti cittam na kdyag ca prasanna hhoti 
unndma-ndmdni hahuni gacchati (sic) bhdsye, . » , 

759 Corr. hhud for mdud, 

760 saddkarma-cittdt tu pranastu hdlah sukarkago hhoti asnigdha-cittah 
vipagyandydh gamathdc ca dure bhdsye,,,, 

761 agauravo hhoti sadd gurundm paligodha-mantresu ratim janitvd 
asdra-stkdyl parihlna-prajno hhdsye, , , , 

762 amdnito deva-ganaih (^iks. — gunaih) sa hhoti nd'py asya tasmin 

sprha samjananti 

pratisamviddto (sic) bhavati (sic) vihino bhdsye, . , , 

763 parihhdsyate cd^pi sa panditebhir ye hacid (sic) osti (sic) prtha-kdya-sdksi 
nirarthakaih jivitu (sic) tasya hhoti bhdsye,,,. 
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764 sa gocate kalu (sic) harotu (sic) halah pratipatti~hmo\ smi him adya 

kuryam 

suduskhito (sic) hhoti alabdha-gddho bhdsye,,., 

765 caldcalo hhoti trnam yaihe^ ritam vicikitsate emm asau na samgaydh 
na tasya jdtu drdha buddhi hhoti hhasye,*** 

766 natd yathd tisthati ranga-madhye anydna (sic) gurdna (sic) gundn 

prabhdsate 

svayam ca hhoti pratipatti-'hlno bhdsye . ... 

767 gathag ca so hhoti laghur nirdgah punch punag cd^ rahhate vimdam 
so durato drya-dharmasya hhoti bhdsye, , 

768 Corr. re-chad for re-hchad, 

769 samhrsyate satkrta alpa-sthdmah prakampate viprakrto ajdnl 
kapir yathd cancala-citta hhoti hhdsye..,. 

770 This and the following two verses are omitted in 

771 ramitvd hhdsyasmi (sic) dram pi kdlam na vindate pritim ihd* gra- 

saukhyam, 

varam hi ekasya padasya cintand pritim pade yatra Idhhed anantdm, 

772 ne* ksu-tvace sdram ihd* sti kimcin madhye^ sti tat sdra supremaniyah, 
hhuktvd tvacam ne’ ha punah sagakyam lahdhum narene* ksu-rasam pradhd- 

nam. 

773 yathd tvacam tatvad avaV hi hhdsyam yathd rasas tadvad ihd^ rtha-cintd 
tasmdd dhi bhdsye tu ratim vihdya cintetha artham sada apramattdh, 

774 Tib. sahs-rgyas-kyi-Sih = buddha-ksetra, 

775 Tib. hskal-pa-bzah-po = hhadra-kalpa, 

77 B Tib. mi-mjed-pahi-hjig-rten-kyi-khams — sahd-loka-dhdtu. 

777 Cf. below. 778 Tib. Snan-pa-chen-po. 

779 Tib. Yon-tan-bkod-pa. 780 Tib. Bskal-bzafi 

781 Tib. Snih-rje-pad-ma-dkar-po. Ed. by ?arat Candra Das. Buddh. 
Text. Soc. 

782 Tib. De-b^in-gQegs-pahi-gsan-ba-bsam-gyis-mi-khyab-pahi-bstan-pa. 
Kg. DKON. I. 

783 Tib. Hdzin~pa. Kar.-pund. BTS. 17. 5 — 10. sqq. 

784 Tib. Rtsibs-kyi-mu-khyud. 

785 Tib. hkhoT-los-hsgyur-ba = cakravartin. 

786 Tib. Mig-mi-hdzum-pa. 

787 Tib. mdun-na-hdon-(pa) — purohita, 

788 Tib. Rgya-mtshohi-rdul. 789 Tib. Rgya-mtshohi-snih-po. 

790 Tib. Rin-chen-shin-po. 791 KP. BTS. 21. 16*. 

792 Ibid. 21. 25—27. 

793 Ibid. 22. 1, — kupathena daksindbhimukham gacchatah, 

794 Ibid. 24. 12—14. *7*95 Ibid. 24. 30. 

796 Ibid. 24. 31. — samsdra-abhiratah. 

797 Ibid. 25. 24—26. 

798 Tib. me-Ioh-bkod-pa. Ibid. 25. 28. 

799 Ibid. 26. 7. 

800 Kar. Fund. BTS. 26. 30—31. 

801 Tib. Tshe-dpag-med. 

802 Tib. Bde-ba-can. Ibid. 36. 24—25. 
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803 Tib. Mig-mf-hdzum-pa. 

804 Tib. Hod-zer-kun-nas-hpiiags-pa-cipal-brtsegs-kyi-rgyai-po. Ibid, 38. 

14—16. ' ' 

805 Tib. Mthu-chen4hob. M. V. § 23. 9. 

806 Tib. Rab-tu-brtan-pa-yon-tan-nor-bu-brtsegs-pahi-rgyal-po. Kar. 
„Pund. :39.T1. " ' 

807 Tib. Kun-tu-gzigs. 

808 Tib. Dag-pa-rdul-bral-yah-dag-brtsegs. ibid. 42. 17 — 21. 

809 Tib. Kun-tu-bzafi-po. Ibid. 43. 17. 

810 Tib. Pad-ma-dam-pa. Ibid. 44. 23. 

811 Tib. (Chos-kyi)-dban-bsgyiir-dbafi-phyug. ibid. 45. 19. 

812 Tib. Snan-ba-rdul’bral-spos-mtho-dban-phyug-rgyal-po. Ibid, 48. 25. 

813 Tib. Ye- 5 es-rdO“rje-rnam-par-bsgyins-pahi-dban-phyug“(kyi-tog). 

Ibid. 50. 16. 

814 Tib. Mi-hkhmgs-pa. Ibid. 53. 14. 

815 Tib. Gser-gyi-me-tog. Ibid. 56. 28. 

816 Tib. Rgyal-bahi-zla-ba. Ibid. 57, 4. Sic acc. to Tib,, but Sutra: — 
tad huddhaksetram Jayasomam riuma hhavisyati. tatra tvam anuttardm samyak- 
sarhhodhim ahhisamhhotsyase Nagavimarditegvaraghoso ndma bhavisyasi ydvad 
buddho bhagavdn, 

817 Tib. Rnam-par-gzigs. M. V. § 2. 6. 

818 Tib. Gtsug-tor-can. Ibid. § 2. 7 

819 Tib. Thams-cad-skyob. Ibid. § 2. 8 

820 Tib. Skar-ma-skyon. 

821 Tib. Hkhor-ba-hjig. Kar. Pund. BTS. 63. 13. 

822 Tib. Gser-thub.* Ibid. 63.20. * * 

823 Tib. Hod-sruns. Ibid. 64. 17. 824 Tib. Dri-med-hod. 

825 Tib. Byams-pa, Ibid. 66. 16. 

826 Tib. bsnen-hkur-ba = upastkdyaka. Ibid. 67. 15 — 68. 3. 

827 kiyad bahavo bhagavann anagate* dhvani muni-bhaskard^ smin bhadra^ 
kalpe udayanti. 

828 Ibid. 68. 7—9. 829 Ibid. 68. 31 sqq. 

830 Tib. Gsal-mdzad. Ibid. 69. 29. 

831 Tib. mtshams’-med^pa anantarya. Cf. M.V. § 122. 

832 Ibid. 97. 23. 

833 Tib. Mdzes-par-snafi-ba = Qubhaloka (?) 

834 Tib. Rnam-par-brgyan pa. 

835 Tib. Yon-tan-mthah-yas-rin-chen-sna-tshogs-bkod-pahi-rgyal-po. Kg* 
DKON. 117 b, 7—118 a. 2. * 

836 Tib. Rnam-par-dag-pa-can. 

837 Tib. Yul-hkhor-bsrufi. ibid. 118 b. 1—2. 

838 Kg. DKON. I. 118 b. 6—119 a. 1. 

839 Ibid. 119 a. 2—5. 840 Ibid. 119 a. 7—119 b. 1. 

841 tsan-dan shruhgyi sHih-po = goglrsa-uragasdra-candana, 

842 Kg. DKON. I. 120 a. 7. sqq. * 843 Ibid. 120 b. 2. 

844 Tib. Ma-smad-pa. 845 Tib. Dpe-med-pa. 

846 Tib. Chos-sems. 

847 Tib. Chos-kyi-blo-gros. Kg. DKON. 1. 121 b. 5.— 122 a. 3. 


Kar. Pund. 
BTS. 62. 1*1— 12. 
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848 Ibid. 123 a. 2—6. 849 Tib. Rnam-par-dag-pahi-bio-gros. 

850 Tib. Hkhor-ba-hjig. Ibid. 123 a. 6—123 b. 1. 

851 Tib. Rnam-par-rgyal-bahi-sde. 

852 Tib. Gser-thub. Kg. DKON. I. 123 b. 2. 

853 Tib. Dban-pO“M-ba. 854 Kg. DKON L 123 b. 3. 

855 Tib. Don-thams-cad-grub-pa. 

856 Ibid. ...this was myself. 857 Tib. Ska-rags-can. 

858 Kg. DKON. I. 123 b. 4. 859 Tib. Mchog-gi-blo-gros. 

860 Tib. Seh~ge. Ibid. Cf. Fr. Weller: Tausend Buddhanamen des Bhadra- 
kalpa. — 6. 

861 Tib. Glog-gi-lha (Xyi. Klog-gMha). 

862 Tib. Tog. Kg. DKON. I. 123 b. 5. Weller, — 410. 

863 Tib. Bzah-po(hi rgyal-po). 

864 Tib. Me-tog-dam-pa. Kg. DKON. 1. 123 b. 5. Weller, — 941. 

865 Tib. Hod-kyi-dpal. 

866 Tib. Me-tog, Kg. DKON. I. 123 b. 6. Weller, — 759. 

867 Tib. Rnam-par-snah-bahi-padma. 

868 Tib. Skar-rgyal Kg. DKON. I. 123 b. 6. Weller, — 15. 

869 Tib. Dri-ma-med-pahi-hod. 

870 Tib. Spyan-legs. Kg. DKON. I. 123. b. 7. Weller, — 645. 

871 Tib. Rdul-med. 

872 Tib. Lag-bzahs. Kg. DKON. 1. 123. b. 7. Weller, — 470. 

873 Tib. Blo-gros-rgyal-po. 

874 Tib. Hod Kg. DKON. 1. 124 a. 1. 

875 Tib. Dge-bahi-bkod>pahi-rgyal-po. 

876 Tib. Skar-ma-la-dgah-ba. Kg. DKON. I. 124 a. 1. Weller, — 754. 

877 Tib. Phyogs-hbyor. 

878 Tib. Mhon-par-hphags-pa-ggegs-pa. Kg. DKON. 1. 124a. 2. Weller,— 
497. (?) 

879 Tib. Rnam-par-dag-pa-bkod-pahi-rgyal-po. 

880 Tib. Yon-tan-(mchog-gi)-mhah-ba. Kg. DKON. 1 124 a. 2. Weller, — 
550 (?). 

881 Tib. Dpal-sbas. 

882 Tib. Nor-dpal. Kg. DKON. I. 124 a. 3. 

883 Tib. Lus-gin-tu-rnam-par-hbyed-pa. 

884 Tib. Ye- 9 es-hbyuh-gnas. Kg. DKON. I. 124 a. 3. Weller, — 99. 

885 Tib. Drag-gui-can. 

886 Tib. Rin-po-chehi-hbyun-gnas. Kg. DKON. 1. 124 a. 4. Weller, — 102. 

887 Tib. Rin-chen-grags. 888 Tib. Kim-tu-snah-ba. 

889 Tib. Cod-pan-brgyan-pa. 

890 Tib. Yon-tan-mthah-yas-grags-pa. 

891 Tib. Blo-mthah-yas-grags-pa. 

892 Tib. Blo-(gros)-mthah-yas. Kg. DKON. I. 124 a. 6—7. 

893 Ibid. 124 a. 7—124 b. 2. 

894 Tib. Mos-pa. Ibid. 124 b. 3. 

895 Ibid. 124 b. 6 — 7. 896 Tib. Rdo-rjes-rnam-par-gnon-pa. 

897 Tib. Tshans-pa-gtsug-phud-can. Kg. DKON. I. 125 a. 5. 

898 Tib. Mar-me-mdzad. Ibid. 125 a. 3. 
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899 Kg. MDO. VL 91a7--~b4. 900 Kg. MDO. i!. 31b. 

gnas-hskaL 

002 pancu-kamya Cf. M. V. § 124. 

903 BTS. 95. 27 — 32. tatra Angustha nama lokadhaiuh, tatra Angusthayam 
iokadkdtau dagmarsdyuska manmya durvarnd drohodimakd aku^alamule sama- 
vadhdnagatd angusthdmdtram uccatvena, tatra, Jyotirdmo-ndma tathdgaio rhan 
samyaksamhuddhah etc. 

904 Tib. Skar-ma-la-dgah-ba. 

905 Kamna-pundarika B.T.S. 63. 12, 

906 Ibid. *63. 20. 907 Ibid. 64. 17. 908 Ibid. 66. 9. 

909 Kg. MDO. I. 102 a. 4,5. sqq. On Buddha ^akyamuni — 102 b. 7 — 
103 a. 2. 

910 Tib. Mchog-tu-dgah-bah!-rgyal-po. 

911 Tib, Ser-skya. * 912 Tg. MDO. I. 

913 Kg. RGYUD. I. 914 Tib. mi-mjed-pa. 

915 BTS. 63. 8 — 12. kena Imramna sahe^ ty ucyate. sahds te sattvd ragasya 
sahds tc dvesasya sahds te mohasya sahds te klega-bandhandndm tena kdranena 
sahe^ ty ucyate. tatra sahdydm lokadhdtau hhadrako ndma hhavisyati mahdkalpah 
kena kdranena ucyate bhadraka iti. hhadrake mahdkalpe raga-dvesa-moha-ca- 
ritdndm sattvandm sahasram mahdkdrumkdndnt huddhdndm hhagavatdm ut- 
patsyate. 

916 Kg. DKON. in. 262a5— 7. 

917 Gnas-chen-po-brgyad'kyi-mchod-rten-la-bstod-pa = Asta-mahastha- 
na-caitya-stotra. Tg. BSTOD I. 

918 Tib. grahs-med = asamkhya. This is not an indefinite number, but, 
as we shall see (Cf. below-) — 

1.000.000.000.000.000,000.000.000.000.000,000.000.000.000.000.000.000. 

919 These are: non-mohs~pahi-bdudj hchi-hdag-gUhdud, phuh-pohi~hdud, 
and lhahi-buhi-hdud. 

920 Tib. Gsal-grags. 921 Tib. Yul-hkhor-skyofi. 

922 This Buddha Qakyamuni is of course not the Buddha of our age, 
but an extinct Buddha of former times to whom the Teacher addressed his 
first Initial Vow. 

923 Tib. Legs-mdzad, 924 Tib. Dbah-po-rgyal-mtshan. 

925 Tg. MDO. LXIII. 15 b. 7-~8. 

926 Tib. bse-ru-lta-bu = khadga^visdna-kalpa. This passage is a quotation 
from the Abhidharma-Ko 9 a Tg. MDO. LXIII. 

927 Tib. sbyor-lam = prayoga-mdrga. 

928 Tib. chos-sku = dkarma-kdya. 

929 Tib. gzugS‘sku = rupa-kdya. 

930 IV 1. mahotsahd mahdrambhd mahdrthd Hha mahodaya 

cetand hodhisattvdndm dvaydrthd citta-sambhavah. 

931 I. 18. cittotpddah pardrthdya samyaksamhodhi-kdmatd 

samdsavydsatah sd ca yathdsutram sa co* cyate. 

932 Tg. MDO. IX. 91 a. 8— -b 3 cf. Haribhadra, Abhisamayalamkaraloka, 
MS. Minaev. 23 b. 14. 

933 IV. 7. mitra-baldd dhetu-baldn mula-haldc chruta-haldc chubhdbhydsdt 
adrdhadrdhodaya uktag cittotpddah pardkhydndU 
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934 Cf. Vasubandhu’s Commentary to tUs mrsQ: hetu-halad va gotra- 
samartkyat, 

935 Ibid.: — kugala-mulad va\tiia-pu$titah. 

936 Sutralamkara IV. 8. supdsitasumhuddhe susambhrta-jndna-punya- 

samhhare 

dharmesu niTvikalpa-jnana-prasavat paramata^ sya. 

937 The following verse is quoted in Haribhadra’s Abhisamayalam- 
karaioka, MS. Minaev 24 a. 10, 11. tatrd* dau gotra-sdmanhydt krpa-Mja-pra- 

bodhatah 

prayogagaya^sampatty’d hodhi-^citta-parigrahak. 

938 Kg. DKON. V. 203b. 

939 bodhi-pranidhi-citta. Cf. Bodhicaryavatara L 15. 

940 bodhi-prasthdna. Ibid. 

941 samdddna-samketika, Cf. Vasubandhu on Sutralamkara IV. 7. 

942 IV. 2. cittotpadd* dhimokso* sau guddhddhydgayiko’ parah 
vaipakyo hhumisu matas tathd^ varana-varjitah, 

943 1.20. bhu-hema-candra-jvalanair etc. Cf. below. 

944 IV, \5, prthivisama utpddah 

945 Tg. MDO. LI I. 300 a. 7-^300 b. 3. 

946 mos-pas-spyod’-pahi-'sa = adhimukti-caryd-bhumi. Is a synonym of 
the Path of Training (prayoga-mdrga). 

947 chos-kyi-sprin = dharma-’meghd. 

948 dkah-ba-spyod-pa — duskara-caryd. 

949 Cf. above p. 94. 950 Kg. MDO. I. 

951 Tib. Drin-lan-bsab-pa Kg. MDO. XXXII. 

952 Tib. Phuh-po-gsum-pa. Kg. MDO. XXIV. 

953 Tib. Mhon-dgah. 954 Tib. Mdzes-chen. 

955 Tib. Snah-byed. 

956 XVIII. 38 — sambharo hodhisattvundm punya-jndna-mayo^ samah 
samsdrd bhyudaydyai' kah anyo* samklista’-samsrtau. 

957 zag-bcas — sdsrava. 958 zag-med ~ andsrava. 

959 mhon-mtho = abhyudaya. Is defined acc. to the Lamaist tradition 
as: — hansoh-gsum-las mhori’-mtho — an existence higher than the three Evil 
Births- 

960 ne$4eg$ = nihgreyasa. Is a synonym of Nirvana. Cf. M. V. § 95. 5. 

961 Sutralamkara, XVHI. 39. 

ddnam gilam ca punyasya prajnd jndnasya sambhnih. 
trayam ca’ nyad dvayasyd^ pi panccd pi jfidna-sambhnih, 

962 XVI 1 1. 40. samtatyd bhdvandm etya bhuyo bhuyah guhhasya hi dhdro . . . 

963 Sic acc, to Vasubandhu’s Commentary. The Xyl. has rati (?). 

964 Ibid....sa sambhdro dhire sarvdrthasddhakah. 

965 Sutralamkara XVIII. 41. 
pravegdyd^ nimittdyd* ndbhogdya sambhrtih 
abhisekdya nisthdyai dkirdndm upaciyate. 

966 Tib. mt$han-ma-med-pa =; animitta, Haribhadra’s Abhisamayalam- 
karMoka (MS. Minaev 43 b. 7— IL = Tg. MDO. VI 43 a. 6—8) has: — 
nimittamasddhdranamrupamtattvena anyonyam eka’-rupatvan nasty ato^ grdhanam 
iti ydvat, etad uktam, dharma-dhdtu-rupatayd anityatadi-sarvdkdrajnatd- 
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gunyatanam sva-svahhavena nihsvahhavatvdt parasparam esam mkatmyena ani- 
mittatva-nwistam rupady-alamhanam iti* 

%B7Tih.lhiin-gyis’‘grub’-pa=^andhhoga» 

Tib. dhah-hshur-ha ^ ubhiseha, 

97§ Tib, moS'“pas~spyod-pahi-sa = adhimukti’-caryd-hhumL 

971 Tib. rih'-du-soh-ha ~ duramgamd, 

972 Tib, mi-gyo'ha = maid, 

973 Tib. legs-pahi-hlo-gros = sddhu-mati, 

974 Tg. MDO. XCIV. 139 a. 3. 

975 Tib. gzugs-kyi^sku = rupa-kdya. 

976 Tib. chos-sku = dharmadcdya, 

977 The king for whom Nagarjuna wrote the Ratnavall. Cf. below. 

978 Tg. MDO. XV U. 

978a Tib, mtshan-mar-hdzin-pa = nimitta-grahana, Cf. animitta above. 
978b Kg. MDO. V. 289a 1 sqq. 

979 ges-rah ^ prajnd, 

980 Ratnavall. Tg. MDO. XCIV. 147b. 3 — 4, quoted in the MMhyamika- 
vrtti BB. 360. 2. — gunyatd-karund-garhham kesdm cid bodhi-sddhanam, Cf. 
also Abhisamayalamkaraloka MS. Minaev 24 a. (Tg. MDO. VI) — gunyatd- 
karund-garbha-hodhi-cittam utpddya — having made the Creative Effort founded 
upon (the conception) of Relativity, endowed with the essence of Great Com- 
miseration. 

981 XVI. 29. sarve gukld dharmd viksipta-samahitohhayd jneydh 
dvdbhydm dvdbhydm dvdbhydm pdramitabhydm parigrhltdh, 

982 Cf. Vasubandhu's Commentary on this verse. 

983 Ibid. XVI. 5. bhogesu ca* nahhiratis tivrd gurutd dvaye akhedag ca 
yogag ca nirvikalpak samastam idam uttamam ydnam. 

984 Vasubandhu says: — ksdntyd vlryena cd ^khedo dvaye yathdkramam 
duhkhe ca sattva-asattva-krte kugala-prayoge ca, 

985 Mahayana-samgraha-upanibandhana, the work of Asvabhava. Tg. 
MDO. LVI. 308 a. 2—3. 

986 Tib. bse^rudia-hu ~ khadga-visdna-kalpa. 

987 Cf. Haribhadra’s Abhisamayalamkaraloka (MS. Minaev 39 a. 11 — 16. 
= Tg. MDO. VI. 39 a. 2) nanu grdvaka-ydne^pi bodhisattva-dharmd ddnddayo 
nirdistd eve* ty dgankyd* ha, ,, , evarh manyate: grdvakddi-dharmds tat-pitake 
vistarena ahhihitd bodhisattva-dharmds tu prasangatah, 

988 Tg. MDO XCIV. 147 a. 7. 

989 L 9. vaikalyato virodhdd anupdyatvdt tathd* py anupadegdt 
na grdvaka-ydnam idam bhavati mahdydna-‘dharmdkhyam, 

990 Tg. MDO XCIV. 149 b. 2—3. 

991 Tib. Skyabs-gsum-bdun-cu-ba. The work of Candraklrti. Tg. MDO 
XXXII. 294 a. 2—3. 

992 Tib. dgrad)com-pa — arhat, 993 M. V. § 50. 

994 Tib. dkaT-'pO‘’rnam'-par'‘mthon-’bahi-‘Sa = gukla-vidargana-bhumi. 

995 Tib. rigs-kyi-sa = gotra-bhumi, 

996 Tib. brgyad-pahisa = astamaka-hhumi, 

997 Tib. mthoh-bahi-sa = darganadjihumi, 

998 Tib. hsrahs‘‘pahi’‘sa = tanuddmmi. 
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999 Tib. hdod-chags-dan-hral‘-bahi-‘Sa vitardga-hhumL 

1000 Tib. hyas-pa’-rtogs-pahi^sa = knavi-bhumi* 

1001 Tib. rahsah$-rgyas^kyi”sa = pratyekahuddha-hhumL Is not men 
tioned in the M. V; 

1002 Tib. rab^tu-dgah-ba = pramudit a. The others are: — 

dri-ma~med-pa ^ vimald, 

hod-byed-pa ^ prahhdkari, 

hod-hphro-ba'^can arcismatl, 

gin-tu-shyah$‘dkahd)a = sudurjayu, 

mhon^du’^gyuT^pa = abhimukku 

rih-du'-soh-ha = durarhgamd, 

mi’-gyo-ba = acala. 

legs^pahi-blo-gros = sddhu-mati, 

chos-’kyi-’sprin dharma^meghd, Cf. M. V. § 31. 

1003 This is detailed in the Abhisamayalamkaraloka, Cf, Appendix. 

1004 Tib. dad-pahi-sa — graddhdhhumL 

1005 Tib. tshogs-lam — sambhara-marga, 

1006 Tib. mos-pas-spyod-pahi-sa adhimukti-caryd-bhumi. 

1007 Tib. sbyordam = prayoga-marga. 

1008 Ed. Rahder p. 26. Tg. MDO LI 218 a. 6—7. 

1009 Tib, rigs-kyi-sa = gotra-hhumi. 

1100 Tib. mos-'pas-spyod-pahi-sa = adhimukti-caryd-hhumi, 

1011 Tib . Ihag-pahi-bsam-pa-dag-pahi^sa = quddhu-adhyd gayikd-bh. 

1012 Tib. nes-pahi-sa ^ niyatd-^bhumi, 

1013 Tib. spyod-paM-sa ^ caryd-pratipatti^hhumL 

1014 Tib. spyod-pa^hes-pahi-sa = niyata-caryd-hh, 

1015 Tib. mthar-thug^-par'-hgro^hahi'-sa = nisthd-gamana-bhumL 

1016 Tib. bsdu-ha-h^i == catvdri sarhgraha-vastuni. 

1017 XVI. 72. ddnam samam priydkhydnam artha-carya samdrthatd 
taddegand samdddya svdnuvrttibhir isyate, 

1018 Tib. shyiri’-pa ^ ddna. 

1019 sftan-par-smra’-ba = priya-vdditd, 

1020 Tib. don'‘spyod-pa — artha-carya, 

1021 Tib. don-mthun-pa = sarridna-arthata, 

1022 XX — XXL 42. mahdydne^ dhimuktdndm kinaydne ca dehindm 
dvayor dvarjandrthdya vinaydya ca degitdh 

carydg catasro dhirdnam yathd-sutrdnusdratah, 

1023 Tib. pha-rohtu-phyin~pahi-spyod-pa == pdramitd-caryd, 

1024 Tib. byah-chub-kyi-phyogs-dah-mthun-pahi-spyod-pa == bodhipaksa- 
caryd, 

1025 mnon-ges-kyi-spyod-pa- ~ ahhijnd-caryd, 

1026 Tib. Gtsug-na-rin-chen-gyi-mdo. Kg. DKON. IV. 

1027 Tg. MDO. LI. 220 b. 7. 

1028 Tib mi-zad-pa = akmya 1029 Tg. MDO. IX. 92 b. 3-4. 
1030 Tib. bsam-pa = dgaya, 1031 Tib. sbyor-ba ~ prayoga. 

1032 Tib. Ihag-pahi-bsam-pa =« adhydgaya, 

1033 Tib. tshad-med-pa — apramdna, 

1034 Tib. mhon-par-ges-pa = ahhijnd. 
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1035 Tib. so-sor-yah^dag^par-rig-pa pratisamvid, 

dharma-pratisaranena hhavitmyam na pudgala-pratisaranena, M. 

V. § 74. 

1 037 artha pTatisaramna hhavitavyam na vyanjana-pratisarauena, M , V. § 74 . 

1038 nitdnha-sutra-pratisaranena hhavitavyam na neydrtha-sutra-pratisara- 
nena, Jbi'd, ■' 

jhana-^pratisaranma hhavitavyam na vijndna-pratisammna. Ibid. 

1040 lib. byah-^chuh-kyi pkyogs dah’-mthun-pahi-chos ~ hodhipaksika 
dharmdh, 

1041 Tib. Bi’-gnas = gamatha, 1042 Tib. Ikag-mthon = vipagyana, 

1043 Tib. gzuhs s= dharani. 1044 Tib. spohs-pa == pTatihhana. 

1045 Tib. hduS’-hyas = samskrta. 1046 Tib. zag-hcas — smrava* 

1047 ‘Tlh, hdag-med-pa — anatmaka. 

1048 Tib. hgrod-gcig-pa — ekdyana. 

1Q49 Tih, thahs4a-mkhas-pa = upayadiaugalya, 1050 Kg- DKON XVI. 

1051 Tib. Thub-pa dgons-pahi rgyan. The work of Abhayakaragupta. 
Tg. MDO. XXIX. 

1052 I, 19 f 20. hhu-hema^candra-jvalanair nidki-'ratnakaraTnavaik 
vajmcalausadhi-mitraig cintdmany-arka^gltihhih 
nrpa-'gahja-mahdmdrga-ydna''pra$ravanodakaih 
anandokti-nadl-meghair dvavirhgati-vidhah sa ca. 

1053 Abhisamayalamkaraloka MS. Minaev 25 b 4-— 2 7a. 1 (= Tg. MDO 

VI. 24 b. 1.— 25 b. 8). 

1054 Tib. hdun^pa — chanda. 

1055 Tib. chos-kyi-dgah'-ston ^ dharmodddna. 

1056 IV. 15 — 20. 1057 Cf. Abhisamayalamkaraloka — Appendix. 

1058 Tib. rnam-kun-rdzogs-shyor-ha = sarva’^dkara-ahhisambodha. Cf. 
above p. 51. 

1059 Tib. rtse-modii-’shyor-ha == murdha-abhisamaya. 

1060 Tib. mthar-gyis-shyor-ha = anupurva-ahhisamaya. 

1061 Tib. skad-cig-mahi-'shyor-ha — ekaksana-ahhisamhodka. 

1063 Tib. sgrub-pa == pratipatti. The definition of pratipatti acc. to the 
Abhisamayalamkaraloka (MS. Minaev. 63 b. 1. sqq.) is as follows: — sa ca 

trisarvajnatd-visaye sdmdnyena gukladharma’-adhisthdnd sarvdkdrdbhisamhodhd^ 
dau caturvidhe* hhisamaye pratyahhisamayam satpdramitd^adhisthdnd ca kriya 
pratipattih — pratipatti is the action which, in regard of the three forms of 
omniscience {sarvdkdra-jnatdj mdrga-jnatd and sarva-jnatd), is, in general, 
founded upon ail the virtuous qualities, and, as concerns the four methods of 
intuition, each of them taken respectively, — is based upon the six Transcendental 
Virtues. 

1063 Tib. go~chahi-sgruh~pa = samndha-pratipatti. 

1064 Tib. hjug-pahi-sgruh-pa = prasthdna-pratipatti, 

1065 Tib. tshogs~kyi~sgruh-pa = samhhdra-pratipatti, 

1066 Tib. hes-'par^hbyuh-hahi-sgrub-pa =? nirydna-pratipatti. These four 
Actions are enlarged upon in the Abhisamayalamkaraloka. Cf. Appendix. 

1067 Tib. tshogsdam = samhhdra-mdrga. 

1068 Tib, sbyor-lam == prayoga-mMrga. 

1069 Tib. mthoh-lam = dargana-marga* 
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1070 Tib. sgom-'lam = hhavana-marga, 

1071 Tib. mthar-phyin-pahi-lam. Is the same as mi-slob4am - agaiksa- 

marga. ■ ■ ■ 

1072 Tib. zag-hcas = sasravu, 1073 Tib. kun-rdzoh - samvrtL 

1074 Tg. MDO. LII. 199 a. 6. 

1075 Ibid. 199 b. 1. — rnam’'par-dag’‘pahi4am vigiAddM-marga) ni 
mihoh^ba dan bsgom-’pa dan mthar--thug-paM4am-‘gyis bsdus-pa - — the Path of 
Complete Purification is contained in the Paths of Illumination, Concentration, 
and that of the Final Result, 

1076 Tg. MDO. LVI. 110 a. 1. 1077 Tg. MDO LVIL 68b. 4, 5. 

1078 Tg. MDO. LII. 1079 Tib. kun-hhyun = samudaya, 

1080 Tib. zag-med = anasrava. 

1081 Tg. MDO LII. 270 a. 7-~270 b. ‘s. 

1082 Tib. dran-pa-ne-bar-gSag-pa = smrty-upasthdna. 

1083 Tib. nes-par-hbyed-pahi-cha-dah-’inthun-pa = nirvedha4)hd^ya. These 
are: — 

dro-bar-gyur-pa or drod = usmagata. Heat 
rtse-^mo = murdhdna — Climax. 
hzod-pa == ksanti — Steadfastness. 

kjig-rten-pahi-chos-kyi-mchog = laukika-agra^dharma — Highest Mun- 
dane Virtues. 

1084 Tib. hjig-rten’'pahi'chos‘-mchog = laukika^-agra^dharma. 


1085 Tib. bar-chad-med~lam, 

1086 Tib. tshuhkhrimS’-kyUbslab-pa == adhigila-giksd, 

1087 Tib. sems-kyi4>$lab~pa == adhicitta-^giksd, 

1088 Tib. geS’-Tab4tyi4)slah-pa = adhiprajnd-giksd. 

1089 XVI. 7. — Qiksdtrayam adhikrtya ca sat pdramitd jinaih samdkhydtdh, 
ddyd tisro dvedhd antya^dvayatas tisrsv eka, 

1090 Moral Discipline. 

1091 Charity (ddna\ Morality (gila), and Patience (ksanti), Cf. Vasu- 
bandhu on verse quoted. 

1092 Concentration (dhydna) and the Climax of Wisdom (prajnd-pdramitd), 

1093 Mental Discipline and the Training in Highest Wisdom. Vasubandhu 
says: — dvidhehy adhicittam adhiprajnam ca giksd sd anfena dvayena samgrhitd 
yathdkramam dhyanena prajnayd ca, 

1094 That of Energy (virya), 

1095 tisrsv apt giksdsv ekd virya-pdramitd veditavyd, sarvdsdm virya-sahd-^ 
yatvdt. Ibid. 

1096 Tib. bsod-nams4>ya4}ahi'4hos’‘po—punya4triyd-vastu, Cf. above p. 16. 

1097 M. V. § 43. 1098 Tib. grahs-med-pa ~ asamkhya. 

1099 Tg. MDO. LXIII. 1100 Tg. MDO. XXIX. 

1101 Tib. grahs4tyi-gnas, 1102 M. V. § 249. 1 — 52. 

1103 Tib. khri = prabheda, 1104 Tib. hbum = laksa, 

1105 Tib. sa-ya ~ atilaksa, 1106 Tib. bye-ha = koti, 

1107 Tib. duh-phyur =?= madhya, 1108 Tib. ther-hbum — ayuta, 

1109 Tib. ther-hbum^chen-pa ^ mahdyuta, 

1110 Tib. khrag-khrig =* nayuta, 

nil Tib. khrag-khrig-cheu’-po ~ mahdnayuta. 
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1112 Tib. rah-hkram ^ prasuta^ 

1113 Tib. raW^mm-c^ien-po — mahuprasuta, 

1114 Tib. gtoms = kamkara, 
ttt5*Tih,gta7ns-'Chen‘-po^mahakaThkara. 

1116 Tib. eflcrigs ^ himhara, 

1117 Tib. £?lcrigs-c^eiX“po = mahahimbara. 

Ills Tib. mi-hkhrugs-pa = aksohhya, 

1119 Tib. mi^hkrugs-pa-chen~po = mahaksobhya, 

1120 Tib. khyad-'phyin = vivdha. 

1121 Tib. khyad'-phyin-chen-po = mahdvivdha, 

1122 Tib. pafi^stefi = utsanga. 

tt2Z Tib. pan-steh-chen-po = mahotsanga. 

1124 Tib. ded-hdren = vahana. 

1125 Tib. ded~hdren“chen-po = mahavnhana. 

1126 Tib. mt/ia/i-STian. — 

1127 Tib. mthah-snah’-chen-^po = mahatitibha. 

1128 Tib. rgyu-rig ^ hetu. 

1129 Tib. rgyu-^rig-chen-po = mahahetu. 

1130 Tib. hod-'TYidzes ^ karahka. 

list Tib. hod-mdzes-chen-’po = mahdkaTahka. 

1132 Tib. dbah-po = indra. 1133 Tib. dhah-chen = mahendra. 

1134 Tib. legs~phyin == samapta. 

1135 Tib. legs-phyin-chen-po ~ mahdsamdpta. 

1136 Tib. rtog’hgro — gati. 1137 Tib, rtog-^kgro-'chen^po = mahdgati, 

1138 Tib. hbyih-^rdul = bimbarajdh. 

1139 Tib. hbyin-rdul-'chen-po == mahabimbarajah. 

1140 Tib. rgya-rtags = mudra. 

1141 Tib. rgya-rtags-chen-po = mahdmudrd, 

1142 Tib. stobs-hkhor = bala. 

1143 Tib. stohs-hkhoT’-chen-po mahahala. 

1144 Tib. hrda-ges = samjnd. 

1145 Tib. brda-ges-chen'-po — mahdsaihjna. 

1146 Tib. rnam-hbyuh = vihhuta. 

1147 Tib. rnam-'hbyuh^chen-po === mahavihhuta. 

1148 Tib. stobs-mig = baldksa. 

1149 Tib. stobs~mig~chen-po == makdhaldksa, 

1150 Tib. grahs-med = asamkhya. 

1152 Their names are: — aprarndnaj aprameyaj aparimita, aparirndna, 
atulyCj amdpyaj acintyay anabhildpya. 

1153 Tg. MDO. LI. 212 b. 2—4 sqq. 1154 The Abhisam. aloka. 

1155 dgohs-pa-can = drah-don ^ neyartha. 

1156 hes-don = nltdrtha. 1157 rdb-tu-dgah-pa — pramuditd. 

1158 dri‘-ma'‘ined-'pa == vimald. 1159 rin-du-son-ba = duramgamd. 

1160 mi-gyo-ba — acald. 

1161 sgra-ji-b^in-pa - yathdruta. Is the same as hes-don = nltdrtha. 

1162 chos-kyi-sprin — dharma-meghd. Cf- Ratnavall Tg, MDO. XCIV. 
150 a. 8 — b. 1. bcu-pa-chos-kyi-sprin-yin-tef dam-pa chos-kyi char hbebs-phyir. 
byah-chub-sems-dpah sahs-rgyas-kyi hod-zer-dag-gis dbah-bskur phyir. — The 

The Jewelry of Scripture 12 
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tenth stage is that of the Clouds of the Truth. It is (called so), because the 
rain of the Highest Truth descends upon the Saints and the Bodhisattvas are 
consecrated with the Light of the Buddha. 

1163 Ed. Lefmann 10. 4, 5. 1164 Tg. MDQ, XC. 

1165 Sutralarhkara XIV. 29. 

sa* sya^ graya-paruvrttih prathama bhumir isyate. 
ameyaig ca’ sya sa halpaih suviguddhim nigacchati. 

1166 That is one immeasurable period. 

1167 Ibid. XIV. 44. hhdvandydg ca nirydnam dvyasamkhya-samdptitah. 

1168 Kg. MDO. XX. 

1169 Tib. Sgrib-pa-thams-cad-rnam-par-sel-ba. Cf. M. V. § 23. 7. 

1170 Tg. MDO, LVI. 36 b. 1—2. 

1171 Tib. Theg-pa-chen-po-bsdus-pahi-bgad-sbyar. The work of Asva- 
bhava. Tg.MDO. LVI. 316 b. 4— S. 

1172 kalydnamitra, 1173 Tib. mthon-pahi ckos = drsta'^dharma, 

1174 Tg. MDO. LL. 212 a. 6—7. 

1175 Tib, mos*pas-$pyod-pahi~sa = adhimukti^caryd"‘bhumi. 

1176 Tg. MDO. LV. 1177 Tg. MDO. LI. 189 a. 1—2. 

1178 Tg. MDO. LVII. 110 a. 1— 2. 

1179 Munimatalamkara Tg. MDO. XXIX. 

1180 Tg. MDO. LII. 

1181 Tib. Dbu-ma-pa Chos-kyi-bges-ghen. The author of the Commen- 
tary on the Abhisamayaiamkara called Prasphuta-pada. Tg. MDO. VI 11. 
The passage quoted is f . 70 a. 3 — 4. 

1182 Kg. DKON. 11. 1183 Tib. Mdzes-par-snah-ba. 

1184 Tib. Hdzam'-bu-chu-bohi-gser. 1185 Tib. Dgra-thul. 

1186 Tib. Bzan-len-ldan. 

1187 Tib. mi-skye^hdhi^chos-la-hzod-pa = anutpattika-dharma-ksdntL Cf. 
Madh. vrtti 362. note 3. 

1188 Cf. Qiksasamuccaya BB. 17. 1 sqq. 

1189 Tib. Bya-rgod-phufi-po = Ohrdhrakuta. 1190 Cf. above p. 30. 

1191 The two latter points are enlarged upon in the Uttaratantra Tg. 
MDO. XLIV. 

1192 Kg. MDO. XXIV. 37a 5 sqq. 

1193 Tib, chos-hyi-dbyins^rnam^par-dag^pa = dharma*dhdtu-viguddhi, M. V. 
§4. 6. 

1194 Tib, medoh-lta'-buhi’^ye’-ges ^ adarga-jHdna, 

1195 Tib. mnamrpa-'fiid-ye-ges ^ samatd-jndna, 

1196 Tib. so-soT^rtog-pahi-ye^ges — pTatyaveksana-jndna, 

1197 Tib. hya-ba'-sgrub-pahi^-ye-ges = krtya^anusthdna'-jndna, M. V. § 5 and 
Sutralamkara IX 67. 

1198 Cf. Abhisamayaiamkara I. 17. 

svdhhdvikah sasamhJiogo nairmaniko* paras tathd 
dharma-kdyah sakdritrag caturdhd samudiritah. 

1199 IX. 59, 60. svahhdva-dharmarsamhhoga-nirmdnair hhinna-vHtikah 
dharma-dhdtur viguddho^ yam buddhdndm samuddhrtah 
svdhhdviko* tha sdmhhogyah kayo nairmdniko’ parah 

kdyabhedd hi buddhdndm prathamas tu dvaydgrayah. 



12(1(1 Tlh* mi’'gnas--paM-mya-*nan'‘las’-hdas-pa =^ apratisthita-nirvana. Is defi- 
ned B.S: srid-Sir’-mi^gnaS'-pa = bhave game ca na pratisthitah, 

1201 IX, 63. ameyam huddha-^nirmanam kayo nairmdniko matah 
^ [''dvayor dvayartha-sampattih sarvdkdra pratisthitd^ 

1202 The Apparitionai Body and the Body of Bliss. Vasubandhu com- 
ments this verse as foilows: — sdmbhogikah (kayak) svartha-sampatti-lak^anakf 
nairmanikah pararthasampatti-laksanak, evam dvayartha-sampattir yatkakra- 
mam dvayoh pratisthita sambkogike ca kdye nairmdnike ca, 

1203 Cf. Abhisamayalamkara VIII. 1. 
sarvakdra-viguddhim ye dharmdh prdptd nirasramh 
svdbhdviko muneh kdyas tesdm prakHiAaksanak — 

and Haribhadra thereon (MS. Minaev 379 b. 13 — 380 a, 2) — yatkdrutatve 
tokottardn evW nasrava-dkarman abhyupagamya tesdm yd praknir anutpudatd 
lallaksanah sa svdbhdvikah kayak sa eva dkarmata-kayo dkarmakaya iti bhdva- 
pratyaya-dopo vyapadigyate, 

1204 Transbaikalian (Aga Monastery) Edition 4 a. 4. This work is wan- 
ting in the Peking Tangyur. 

1205 Cf. the following very characteristic verse of the Uttaratantra (Tg. 
MDO. XLIV. 56 a 5— 6) 

rdzogs-sans (rdzogs-paki-sahs-rgyas) sku^ni hphro-pkyir dan 
de-b^in-nid dbyeT^med^pkyir dan 
rigs-yod-pkyiT’-na lus^can hun 

rtag-tu sahs-Tgyas snih-po-can, ‘*As the Body of the Supreme Buddha 
manifests itself (in everything), as it does not differ from the Absolute, and 
as there exists the Germ (of Enlightenment), every living being is for ever 
and anon possessed of the Essence of Buddhahood'*. 

1206 Cf. below. 

1207 IX. 75 b. citrdprameydcintyag ca sarvasattvdrtha-kdrakarh (krtyanu- 
stkdna jndnam), 

1208 IX. 65. tribhih kdyais tu vijneyo buddkdndm kdya-samgrakah 
sdgrayah svapardrtko yas tribhih kdyair nidargitah, 

1209 Cf. Uttaratantra, Tg. MDO. XLIV. 55 a. — gzan-gyi-rkyen-gyi$ 
(= para-pratyayena) rtogs-min-pa (anavagamyah) not cognisable by other 
factors, — and Aryasanga thereon (Uttaratantrabhasya, Ibid. 78 b. 4 — 5.) 
Tah-'hyuhrgi-ye-geS’dzyis rtogS'-par-hya-bahi-pkyir rtogs-par-bya-’ba-ma-yin^no, (The 
Buddha is not to be cognised by other factors, since he may be perceived 
exclusively by the Divine Wisdom, originated from Himself. 

1210 Tg. MDO. XCIV. 150 a. 8— b. 2. 

1211 Tib. dbah-phyug-chen-po = mahegvara. Is here a synonym of the 
Body of Bliss. 

1212 Prasphutapada, Tg. MDO. VIII. 62 b. 3. 

1213 Tg. MDO XXXII. 291 b. 6~~7. 

1214 Tib. rgyal-sras = jindtmaja. An epithet of the Bodhisattvas. 

1215 Tib. dro-bar-gyur-ba or drod - usmagata. Is the first of the four de- 
grees conducive to Illumination (nirvedka-bkdgiya), Cf. Haribhadra (MS. Mi- 
£naev 41 a. 16 — 41 b. 1) — nirvikalpa-jndna-agni-purvarupatvdd usmagatam 

vo’smagatam. — It is (called) the Degree of Heat being like the Heat that 
precedes the fire of undifferentiated knowledge. 


12 * 
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1216 XIV. 47, 

1217 VIU.Q. paripakam gate hetau yasya yusya yada yada 
hitam hhavati kartavyam prathate tasya iasya sahy 

The XyL has for rgyu-ni yohS’-su-smin-’gyUT-ms {paripdkam gate hetau) — 
gahda gah-hdul-la sna3^-sfe(?). Haribhadra explains this verse as follows: — 
(MS. Minaev 381 a. 11— -14) •— ya^ya sattvasya yasmin kale dharma-deganddi 
hriyamdnam yatra pathyam hhavati tadd asya artha-harandya purva-pranidhdna'^ 
samrddhyd tattatpratibhasa-dnurupyena anha-kriydharo hhagavdn, — When some 
living being requires the explanation of the Doctrine, or some other kind of 
help, — then the Lord, by the force of his previous vows, fulfills the pro- 
jects of this living being, manifesting Himself in this or that form. 

1218 Corr. gdul-hya-^min-paham skahpa med-pahi ahhavya) gdul-hya- 
Tnam$-la mi-snah-ste for gdul-hya-min^paham mi^snah-has gdul-hya-rnams-la etc. 
Gf. Abhisamayalamkara Vin. 10: — 

varsaty api hi parjanye naVvd ’hi jam prarohati 
samutpddc pi huddhdndm nd’ bhavyo bhadram agnute. 

1219 IX. 16. yatho’ dabhdjane bhinne candra-bimbam na drgyate. 
taihd dustesu sattvesu buddha'-bimham na drgyate. 

1220 Tib. hdus-byas = saihskrta. 

1221 Tib. hdus-ma-byas == asamskrta. 

1222 PrasphutapadL Tg. MDO. VIII. 112 a. 3. 

1223 Tib. hog-min. 1224 Tib Bkas-bcad-bar-ba (?). 

1225 Tib. gnas-gtsah-ma. 

1226 Ed Bunyiu Nanjio 269. 4 — 7: Akanispia-hhavane divye sarva^ 
pdpa-vivarjite tatra hudhyanti samhuddkd nirmitas tv iha hudhyate. Acc. to 
Tib. . . . divye ndnd-ratna-virdjite. 

1227 Tib. dbah-phyug-chen-pohi-gnas = Mahd’-mdhegvara-dyatana. M. V. 
§ 131. 7. 

1228 Prasphutapada, Tg. MDO. VIII. 97 a. 6—8. 

1229 Tib. gu^dah-snin’‘po--me'-tog-gis-‘brgyan-pahi“Sih. 

1230 Tib. glin-bzi-pa = caturdvipaka (lokadhdtu). 

1231 Tib. stoh-gsum = trisdhasra. 

1232 Tib. rabdibyam^gyi-mtshams-shyor-’ha. 

1233 Tib. rah-hbyam-gyi-rgyud. 

1233a Tib, rah hbyam-gyi-rgyud-har-pa. 

1234 Tib. rnam-par~snah--mdzad or rnam-snah. 

1235 mahd'-purusa-laksana M, V, § 17, 

1236 anuvyanjana. Ibid. § 18. 

1237 For all these passages cf. Abhisamayalamkaraloka (MS, Minaev 
381 b. 15 — 382 a. 3.) — daga-hhumi-pravista-mahdbodhisattvaih saha parama- 
anavadya-mahdydna-'dharma-samhhoga-priti-sukha-upahhogdt sdmhhogiho’ yam 
kayo dvatrimgaldaksana-agity-anuvyanjana-virdjita-gdtro rupa-kdya-svabhdvo . . , 
buddhasya hhagavato grdhyah. 

1238 IX. 64, gilpa-janma-mahdhodhi-sadd'-nirvdna'-darganaih 
huddha-nirmdna-kdyd’ yam mahopdyo vimocane. 

(The text edited by Prof. S. L6vi has: mahdmdyo vimocane?) 

1239 Tib. la$‘thams-cad-pa. 


1240 IX. 26. huMhanam amale dhatau naVhatd hahutd na ca 
akagavad adehatvat purva-dehdnusdratah, 

1241 Ibid. iX. 77. gotrahheddd avaiyarthydt sakulyad apy anaditah 
ahheddn nai* ka-huddhatvam hahutvam ca^ maldgraye. 

1242 Prasphutapada, Tg. MDO. VIII 121 a. 2—3. 

1243 Tib. dgah-^dan. 1244 Tg. MDO. XCIV. 

1245 Tib, skra~can. 

1246 A passage, similar to that quoted, occurs in Dharmamitra's Pras- 
phutapada Tg. MDO. VIII. 121 a. 8 sqq. hdir^chos^nub~par ston-^pa yah gdul- 
hya Tah^tu*ma-guS“pa'^dag-gi chos dan chos-smTa’-ha-la rten^p'ahi sdig-pa mi-- 
hbyuh-bar-bya-hahi-phyir sahs-rgyas-kyi mdzad-pa-chen-po-ste, 

1247 The two last stanzas are omitted in the Xyl. Their Tibetan text is 
as follows: 

sems-can-rnams-ni gdul-bahi-phyir 
mya-han-hdas-la-sogs-par ston. 

The Sanscrit text is: — (Abhisam. aloka MS. Minaev 103a 11 — 12) 
na Buddha parinirvdti na ca dharmo* ntardhlyate 
sattvanam paripakdya nirvanam tid padargayet. 

1248 IV. 20. tusita'’hhavana-vasddi-’sarhdarganatah. 

1249 Haribhadra on Abhisamayalaihkara I. 20. MS. Minaev. 27 a. 1. 

1250 Cf. below. 1251 Tg. MDO. XXXIX, XL, XLI. 

1252 Kg. DKON. IV, 33a 5 sqq. 

1253 B. B. 323. 7, 8 (Tathagata-ayus-pramana-parivarta). 

1254 Ed. Bunyiu Nanjio 361. 5,6 (v. 774): Kdmadhatau tathd ’rupye na 
vai Buddha vibudhyate, rupadhatv-akanisthesu vitaragesu budhyate, 

1255 Kg. MDO. VI. 17a 6 sqq. *' 1256 Tg. MDO. XLIV. 65 a. 5—8. 

1257 Tg. MDO. LVIII. 129 b. 4— 5. 

1258 Tg. MDO. LX 160 b. 8—161 a. 4 (condensed). 

1259 Tib. Rih-hphur. 

1260 Tg. MDO* LVI 130 a. 6—8. 

1261 Tg. MDO. LVII. 109 b. 8—110 a. 1. 

1262 Lalita-Vistara. Ed. Lefmann, 10. 10, 11. 

1263 Ibid, 12. 6. 7. 


Das Uttaratantram. 

Ober das fflr die Kenntnis des spateren Buddhismus hervorragend 
wichtige Uttaratantra (vgl. Jewelry of Scripture p. 21 u. Anm. 166) schreibt 
unterm 15. IV. 1930 Herr Dr. Obermiller an Herrn Prof. H. Jacobi: 

Im Winter 28 — 29 beschaftigte ich mich hauptsSchlich mit 
der Ergriindung des Abhisamayalarnkara; zu diesem Zweck be- 
nutzte ich den Kommentar von Haribhadra (Abhisamayalamkara- 
aloka) und die groBen tibetischen Kompendien von Bu-ton, Tsoh- 



kha-pa und Jam-yan-2ad-pa. Der ganze Inhalt des Abhisamaya- 
lamkara wird von den genannten Werken in 8 Hauptteile und 
70 kleinere eingeteilt. Bins von den letzteren ist der Gotra-dhatu- 
tathagata-garbha, welches als die Stiitze oder das Fundament 
der ganzen Tatigkeit des Bodhisattva (pratipatter adharah) be- 
zeichnet wird. Aus den Kommentaren erweist sich, daB dieses 
gotra Oder dhatu als ein besonderes Element anzusehen ist, welches 
die Verwandlung (paravrtti) der Eigenschaften des gewohnlichen 
Wesens in die des Buddha bewirkt. Dieses wird von den beiden 
Mahayanistischen Schulen, den Yogacara und Madhyamika an- 
erkannt. Ich gewann fur dieses Thema ein besonderes Interesse 
und widmete mich wShrend meines Aufenthalts in Transbaikalien 
im Sommer 1929 dera speziellen Studium entsprechender Teile 
der Kommentare des Tson-kha-pa und Jam-yah-2ad-pa. Dabei 
erwies sich, daB die Hauptquelle zur Erforschung der Lehre vom 
gotra Oder dhatu in dem Uttaratantra, dem letzten der soge- 
nannten 5 Werke Maitreyas, zu suchen ist. Ich unternahm daher 
das Studium dieses Werkes mit dem Abt (Schiretii) des buddh. 
Klosters Dgah-ldan-dar-rgyas-glih, welcher circa 15 Jahre in Tibet 
studiert hat und in Transbaikalien fiir einen griindlichen Kenner 
dieses Zweiges der buddh. Literatur gilt. Dieses Studium hatte 
zur Folge eine englische Dbersetzung des Uttaratantra, die ich 
in diesem Winter zum Druck vorbereitet habe. Das Werk scheint 
mir von groBter Wichtigkeit zu sein, als eine grtindliche Dar- 
legung der Theorie vom gotra-dhatu-tath^ata-garbha. Leider 
steht uns das Sanskrit-Original nicht zur Verfiigung; ich muBte 
mich daher mit der tibetischen Obersetzung des mula und Arya- 
sanga’s Vyakhya sowie mit dem ausfiihrlichen Kommentar von 
Tson-kha-pa’s Schuler Dar-ma-rin-chen (Gyal-tshabh) begnugen. 
Nichtsdestoweniger ermoglichte der uberaus klare Text der tibe- 
tischen Obersetzung eine ziemlich getreue Obertragung derselben 
ins Englische, welche nun vollstandig fertig ist und auf eine Ge- 
legenheit gedruckt zu werden wartet. 
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Contents and Systems. 

Dedicatory verses . . . . . . ... . . . . . . . . . , 1 

Book 1. 

L The Merit of Studying and Preaching the Doctrine . . . . . . . 
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